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This project offers resources for missional renewal for congregations in the 
Evangelical Lutheran Church in America (ELCA) by re-presenting historic Lutheran 
practices in the light of an evangelizing pastoral imagination for a postmodern American 
context. The discussion is divided into three main sections. The first part explores the 
ministry challenge in terms of the ministry and work of a recent mission plant by the 
Evangelical Lutheran Church in America: Risen Lord Lutheran Church in Bargersville, 
Indiana. Launched in 1996 by the Division for Outreach of the ELCA, the church found 
the training and resourcing from the headquarters of the denomination to be ineffective. 
This section details the hard lessons learned and the surprising resources that came into 
play that made the mission start a thriving congregation. These resources were long-held 
historic practices of the Lutheran Church that had fallen into disuse in mission-minded 
ELCA circles but came alive in a postmodern setting, when employed with pastoral 
imagination. 
 The second section lays out the theological framework for a proposal to push further 
the missional possibilities of historic Lutheran practices. As evangelizing congregations live 
from their deepest sense of purpose and identity, drawing from their theological and biblical 
traditions, the pastoral imagination can make great leaps as missional impulses seek outlet in 
the postmodern community. The result is a renewed sense of confidence, excitement, and 
new ways of living out the call to evangelize. As evangelizing congregations like Risen 
Lord re-appropriate their traditions, new life emerges. 
 The third section deals with strategy. It suggests specific goals for an evangelizing 
congregation, as it seeks to bring forward from the past what is most central to the 
church’s identity and useful for mission. As evangelizing congregations explore avenues 
for living out these practices and the theological spirit that powers them, missional 
vitality follows suit. 
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In the five decades since my birth, the story of North American mainline 
Protestantism has been rewritten. Once considered the very definition of North American 
religion, a host of late twentieth-century social trends and historical movements have 
buffeted the “seven sisters” of mainline Protestantism,
1
 calling into question their long-
term sustainability as institutions. Indeed, within a scant few years of my ordination as a 
pastor by one of these “seven sisters,” the Evangelical Lutheran Church in America 
(ELCA), mainline Protestant churches were being brushed aside by some as unviable 
institutions. Dire warnings came from all directions with ominous-sounding titles like 
Death of the Church
2
 and The Empty Church: The Suicide of Liberal Christianity.
3
    
As the many pundits of demise debated the reasons for the increasing irrelevance 
of America’s historic mainline denominations, one refrain was commonly heard: 
mainline churches have become too liberal, too outmoded, or too irrelevant. Keying from 
the work of Dean M. Kelly from decades earlier,
4
 prognosticators of mainline doom 
forecasted the total disappearance of whole denominations. However, instead of 
acquiescing to the cacophony of voices suggesting that efforts at renewal within the 
Evangelical Lutheran Church in America were simply a rearranging of the chairs on the 
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deck of the Titanic, the denomination continued its evangelical mission. It kept planting 
new congregations throughout the country, of which Risen Lord Lutheran Church located 
in Bargersville, Indiana, was one.  
My work, first as pastor-developer and then as pastor of this new ELCA mission 
start, has been both ineffectual and robust. My approval for this new mission by the 
Division for Outreach of the ELCA in 1995 included a week of training for new mission 
starts at the headquarters of the ELCA in Chicago. Of the many topics and issues that 
were covered on those days in late July, none was more emphasized than that of Willow 
Creek Community Church in South Barrington, Illinois. A mega-church founded and led 
by Bill Hybels, Willow Creek was offered as the preferred model for congregational 
mission. Before and after a visit to the Wednesday night Willow Creek service, Division 
for Outreach personnel spoke with great deference for Willow Creek. The executive 
director for the Division for Outreach in the ELCA, the Reverend Robert Hoyt, and 
director of the Northern Illinois Synod Mission, the Reverend Gary Wollersheim, 
provided the majority of the training and highlighted the clearly unmistakable implication 
that Willow Creek had figured out mission.
5
 ELCA pastors, like me, in training to 
develop new Lutheran churches were encouraged to emulate, adopt, and adapt Willow 
Creek strategies and tactics for use in their own settings.  
I did exactly this and began my work energetically and enthusiastically in the fall of 
1995, intent on creating a Lutheran Willow Creek on the south side of Indianapolis. It 
seemed a perfect opportunity to do so, since I was beginning with a blank slate. The 
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mission was a “cold start,” meaning there was no extant gathered community, seed group, 
or prospects. There were only the people whom I met going door to door to begin a church. 
This was a church that started with cold-calling four thousand homes. For over four 
months, I walked the neighborhoods identifying and inviting people who expressed 
interest. Among those who expressed interest in being part of a new ELCA start, several 
volunteered to help with the initial public worship service. When that first worship service 
was offered, it was a Willow Creek knock-off threaded with shades of Lutheranism. 
Adapting the songs, dramas, curriculums, and methods common in Willow Creek 
worship, Risen Lord offered its first public worship service on January 21, 1996. The 
Willow Creek model provided the basic motivation for several years, as Risen Lord 
continued to develop church membership and ministry. After six years of working the 
model and intentionally avoiding the use of “Lutheran” in its name, publications, and 
communications, the congregation’s numerical growth stalled. Worship attendance from 
1996 through 2002 remained even at 120 participants.
6
 
The mission congregation constructed its first building unit in 2002. Within six 
months of moving into the new facility, the congregation decided to add a traditional 
Lutheran worship service as a token nod to its heritage. Surprisingly, the traditional 
liturgical worship service flourished while the “seeker” or “contemporary” service 
languished. In fact, worship attendance at the traditional Lutheran liturgy so far outpaced 
the “contemporary” service that the “contemporary” service was discontinued altogether. 
Ironically, the congregation discovered that the more it embraced its heritage the more 
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vibrant the congregation became. With traditional liturgical worship, worship attendance 
grew from 120 to 180 on Sundays from 2003 to 2012.
7
  
In its own journey, Risen Lord stumbled upon what Robert Bacher and Kenneth 
Inskeep would state so clearly ten years after Risen Lord’s start: “The key . . . is for 
congregations to reappropriate their past in new and creative ways . . . . New ways of 
living out their mission can be formed from within the context of their identity as 
mainline churches.”
8
 The more fully Risen Lord embraced the Willow Creek model the 
more it set aside liturgy, Martin Luther, the Lutheran Confessions, the cross, and other 
mainstays of Lutheran life and witness. The more Risen Lord rediscovered, explored, and 
matured in its understanding of the Lutheran heritage, the more it thrived. Risen Lord had 
been trying to be something it really was not. The pastor, the people, and the 
congregation’s mission were Lutheran through and through. Again Bacher and Inskeep 
drive home the point: “Mainline denominations are what they are and we don’t want 
them to somehow jump out of their collective skins to become something else. We want 
them to embrace much more fully who they are.”
9
 Risen Lord learned to see the past “as 
a rich resource to be mined for treasure useful today and tomorrow.”
10
 In the salient 
words of Carol Howard Merritt: 
                                                 
7




 Robert Bacher and Kenneth Inskeep, Chasing Down A Rumor: The Death of Mainline 
Denominations (Minneapolis: Augsburg, 2005), 17. 
 
9
 Ibid., 34. 
 
10





We often fail to appreciate our own histories and the streams of thought that have 
formed us, and we are not always able to recognize the liberating progressions 
within our tradition. . . . When we fail to recognize our history, we miss out on the 
great wisdom of previous generations. . . . We are not creating from nothing as we 
begin this vital ministry of the next generation. Instead we are working through 
what we have, gathering up the best parts, acknowledging and healing the worst, 




What Merritt refers to as “reframing,”
12
 Diane Butler Bass identifies as “re-traditioning.”
13
 
It is the process of thoughtfully engaging one’s denominational past as a pastoral leader, 
involving the congregation in the experience, and discovering the deepest sources of 
meaning and purpose therein. This view recognizes the fluid nature of tradition, showing 
how “tradition ‘re-reads’ and recreates itself.”
14
 According to Bass, such “fluid 
retraditioning” is “an expression of the theological imagination.”
15
 Craig Dykstra defines 
theological imagination in this way: 
[It’s] all about creating—in our minds or with clay or paint or in work with other 
people—things that do not exist. It means seeing what is not, and then, perhaps, 
bringing it into being. Creativity of this kind can contribute in important ways to 
pastoral work, to be sure, and this kind of imagination does represent one aspect 
of the pastoral imagination. But there is another meaning of “imagination” that is 
closer to what I have in mind. It involves what one might call “seeing in depth.” It 
is the capacity to perceive the “more” in what is already before us. It is the 
capacity to see beneath the surface of things, to get beyond the obvious and the 
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merely conventional, to note the many aspects of any particular situation, to 




This project will offer resources for missional renewal for congregations in the 
Evangelical Lutheran Church in America by re-presenting historic Lutheran resources in 
the light of an evangelizing pastoral imagination for a postmodern North American 
context. Indeed, postmodernism is the catalyst for this re-visioning. Lutheranism in North 
America has been dominated by modernist patterns of thought and the objectivist agenda 
within modernism. Postmodernism opens new paths for inquiry as traditional modernist 
formulae are deconstructed and seen for what they are: answers of the modern age for 
modernism’s questions. With the fresh perspective of postmodernism, pastoral 
imagination sees anew the potential and power of what has come before. Here, pastoral 
imagination is a source for missional renewal.  
This discussion will be divided into three main parts: ministry context, theological 
foundations, and ministry strategy. The first part will present the ministry context and its 
challenges in terms of the ministry and work of a recent mission plant by the Evangelical 
Lutheran Church in America: Risen Lord Lutheran Church in Bargersville, Indiana. As the 
pastor-developer of this mission start, I found the training and resourcing from the 
headquarters of the denomination to be ineffective. This section details the difficult 
lessons learned and the surprising resources that came into play that caused the mission 
start to become a flourishing congregation. These resources were long-held historic 
resources of the Lutheran Church that had fallen into disuse in mission-minded circles of 
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the ELCA but came alive in a postmodern setting when employed with pastoral 
imagination. Chapter 1 will identify the specific ministry challenge as one of developing 
evangelizing Lutheran congregations, who respond to the growing population of 
unchurched individuals throughout the postmodern North American context. The 
magnitude of the opportunity is massive, as studies of communities across the continent 
point to a steady rise in religious pluralism, a downsizing of the percentage of Christians 
within the total population, and a decline in the membership of ELCA congregations. 
Whereas a core value for the very existence of Lutheran churches that make up the ELCA 
is the multiplication of believers, the results illustrate a failure to draw from the Lutheran 
practices most likely to achieve the desired results. 
Chapter 2 will recount and analyze the development of Risen Lord Lutheran 
Church, a typical ELCA mission congregation, planted in 1996 in Bargersville, Indiana. 
This chapter will show how the training and resources provided by the denomination’s 
headquarters in Chicago proved of little use, once the mission was underway. The chapter 
will conclude by offering the hard-learned lessons the leaders gained, the counter-
intuitive strategies they employed, and the missional assets they discovered. 
 Part Two will lay out the theological framework for a proposal to push further the 
missional possibilities of historic Lutheran practices. As evangelizing Lutheran 
congregations live from their deepest sense of purpose and identity, drawing from their 
theological and biblical traditions, the vibrant missional imagination
17
 can make great 
leaps as missional impulses seek outlet in the postmodern community. The result is 
excitement, a renewed sense of confidence, and new ways of embodying and living a 
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community’s calling to evangelize. As evangelizing congregations like Risen Lord re-
appropriate their traditions, new life emerges. This part will present a thorough theological 
reflection with a focus on the roots of Lutheran missional theology in the writings of 
Luther and the Lutheran Confessions. This provides the foundation for the re-imagining of 
historic Lutheran resources for mission in a postmodern North American context. 
Within Part Two, Chapter 3 will challenge the view that neither Luther nor the 
Lutheran Confessions suggest any real concern for mission. In fact, Luther’s understanding 
of mission resonates fully and clearly with postmodern understandings of mission in the 
singular focus on the kingdom of God as God’s mission. Chapter 4 will provide a theology 
of the Church from a Lutheran perspective, giving particular attention to the relationship 
between ecclesiology and missiology in Lutheran theology. As two expressions of the same 
divine action of God, ecclesiology and missiology emerge as one in the theological triad of 
Word, Church, and believer. Chapter 5 details the unity in ecclesiology and missiology in 
terms of Luther’s marks of the Church, setting the stage for the re-imagining of key 
Lutheran understandings and practices for mission. 
 Part Three conveys a ministry strategy for Lutheran mission in a postmodern North 
American context and offers re-imagined marks of the Church and specific practices for 
an evangelizing congregation, as it seeks to bring forward from the past what is most 
central to its identity and useful for mission. As evangelizing congregations explore 
avenues for embodying these marks and the theological spirit that powers them, missional 
vitality follows suit. Within Part Three, Chapter 6 begins a thorough re-appropriation of 




fallen into disfavor among Lutherans in North America and the practices that result. 
Chapter 7 continues the re-appropriation of the marks of the Church in terms conducive to 
effective Lutheran evangelism in a postmodern North American context. Chapter 8 offers 
the missional implications of re-imagined marks of the Church for Lutheran mission in 
postmodern North American culture. This chapter also presents a pilot project for 
leadership training and an initial field test based on the ideas developed in the proposal for 
























 This chapter specifies the ministry challenge. It discusses one with which 
congregations in the Evangelical Lutheran Church in America struggle as they seek to 
respond with evangelical effectiveness to the growing postmodern North American 
population. The diminishing results from the evangelizing efforts of ELCA churches 
among various unchurched communities across the nation are at odds with their stated 
reasons for existence. Since every congregation in the ELCA is to be an “evangelizing” 
church, the decline in total membership of individuals and congregations points to a 
fundamental breakdown in the life of a majority of ELCA churches. That breakdown is the 
result of a lack of connection between ELCA congregations and the deepest sources of 
evangelical vitality from within their own tradition. 
One difficulty in situating the Evangelical Lutheran Church in America in the 
narrative of mainline demise is that membership records from the wide swath of North 
American denominations are not reliable.
1
 Many denominations do not collect any 
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membership statistics, and others report statistics that are grossly inaccurate.
2
 Also 
problematic are the thousands of churches that lack a denominational affiliation of any 
kind. These difficulties mean that those who measure cannot simply “add up” all the 
church members in North America using the Yearbook of American and Canadian 
Churches or other published sources.
3
 Essentially, no one really knows how many North 
Americans are church members at the close of any given year. 
 Given this gaping lack of data, it was not the aggregate national trend in church 
membership that called attention to issues of growth and decline. Rather, it was that some 
denominations were growing and others were declining. Mainline Protestant denominations, 
the “seven sisters” of Protestantism—Presbyterian, Episcopal, United Church of Christ, 
United Methodist, Lutheran, American Baptist, and Reformed churches—were each in 
decline in the mid-1960s.
4
 Denominations that never had experienced decline were losing 
members by 1965.
5
 Attention to the losses was not surprising.  
 The fact that conservative denominations continued to grow while mainstream 
bodies were declining also garnered attention and led to research questions about what these 
churches were doing that mainline congregations were not doing or what these churches 
were doing that mainline churches had stopped doing. These were areas of exploration 
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during the 1970s. A superficial read of church membership data seems to indicate that 
conservative churches were experiencing a growth rate that had become a distant memory 
for mainline churches. In figure 1 below, these numbers are presented graphically. 
 
Figure 1. “Oldline and Conservative Protestant Trends in Membership: 1955-2000.” Source: David A. 
Roozen, “Oldline Protestantism: Pockets of Vitality within a Continuing Stream of Decline” (working 
paper 1104.1, Hartford Seminary, Hartford, CT, 2004), Hartford Institute for Religion Research, 
http://hirr.hartsem.edu/ bookshelf/ roozen_article5.html (accessed October 23, 2012). 
 
 
When Protestant church membership data is presented in terms of total membership, as in 
figure 1, it appears that mainline growth suddenly turned downward in the 1960s. This is 
not true. It also appears that conservative church growth was consistently strong since the 
1960s. This also is not true.  
 When the same data is presented in terms of the average annual percent of 
change, a different picture emerges. Figure 2 shows that mainstream declines were not 
sudden. They already were dropping in the 1950s. This drop accelerated in the 1960s and 
finally fell below the zero point (net decline) in the middle of that decade. The downward 




Figure 2. “Percentage Change in Membership over Previous Five Years.” David A. Roozen, “Oldline 
Protestantism: Pockets of Vitality within a Continuing Stream of Decline” (working paper 1104.1, Hartford 
Seminary, Hartford, CT, 2004), Hartford Institute for Religion Research, http://hirr.hartsem.edu/ bookshelf/ 
roozen_article5.html (accessed October 23, 2012). 
 
Significantly, the trend line for conservative denominations shows a pattern that closely 
parallels that of mainline churches from 1950 to 1976. The same social and cultural 
forces clearly affected both conservative and mainline church traditions. Since 1980, 
there has been something of a convergence of average rates of membership change for 
both. Few denominations are growing or declining rapidly. This suggests that all 
institutionalized religious Christian traditions, both liberal and conservative, are similarly 
at risk in American culture. 
 The end result of such growth and decline is this: North American religion has 
been restructuring during the last fifty years. The once heavily dominant mainline 
churches are now numerically smaller than the combined membership of the conservative 
churches. Even more significant is the fact that the twenty-seven largest Protestant 
denominations exhibit an overall pattern of total membership plateau since 1967. In a 
15 
 
strict sense, the conservative churches have made up for the declines of the mainline 
churches. As a percentage of the total United States’ population, Protestantism as a whole 
has lost ground. Indeed, a 2008 report from the Pew Forum on Religion and Public Life 
concludes that “the United States is on the verge of becoming a minority Protestant 
country; the number of Americans who report that they are members of Protestant 
denominations now stands at barely 51%.”
6
 
 The significant fact from this Protestant membership plateau and subsequent drop 
as a total percentage of the population of the United States is that predominantly white 
Protestant denominations have lost a great deal of “market share” in North American 
society since the mid-1960s. This change in the landscape of religion in the United States 
is a result of the “seismic shift” in North American culture identified by Martin E. Marty 
in his foreword to Understanding Church Growth and Decline,
7
 first published in 1979. 
By framing the  historical changes in Protestant membership in relation to total United 
States’ population, the focus moves from the endless loop of the relative merits between 
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liberal and conservative traditions
8
 and places it on deep currents in culture. Sydney E. 
Ahlstrom states that these “old foundations  . . . were awash. Presuppositions that had 
held firm for centuries—even millennia—were being widely questioned.”
9 
 
The “currents” Ahlstrom writes about that produced Marty’s “seismic shift” flow 
from the wellspring of the establishment of a secular North American republic with its 
“Godless constitution.”
10
 For the framers of the United States Constitution, establishment 
of the state meant the “disestablishment” of religion. Lest there be any doubt about that 
fact, the first amendment to the United States Constitution explicitly forbids the 
establishment of any kind of religion: “Congress shall make no law respecting an 
establishment of religion, or prohibiting the free exercise thereof.” Foregoing any mention 
of God or other religious symbol, the framers essentially created and maintained a secular 
state.
11 
Mark G. Toulouse notes that the Constitution’s formal secularism elicited an 
immediate campaign for its defeat beginning in 1787 and continuing through 1788, the first 
of many efforts spanning over close to two centuries to bring God into the document. For 
example, during the Civil War Horace Bushnell condemned the “godless theorizing” 
behind the Constitution and urged Congress to recognize God in the document.
12
 Many 
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others joined the call, linking the calamity of the Civil War to this neglect of God. Together 
they created the National Association for the Amendment to the Constitution, later 
changing its name to The National Reform Association. In 1864, the organization tried to 
create a new constitutional preamble, one “humbly acknowledging Almighty God as the 
source of all authority and power in civil government” and “The Lord Jesus Christ as the 
Governor among the Nations.”
13
 Using this organization, and others to come, groups of 
Americans began campaigns to include God within the Constitution in 1863, 1894, 1910, 
1947, and 1954. All were unsuccessful. The establishment clause of the United States 
Constitution provided the ideological soil for the emergence of a religiously pluralist state. 
Since the establishment clause there has been, as Eldon G. Ernst notes, a continual 
and relentless unfolding of pluralism in the United States.
14 
 Indeed, William R. 
Hutchison provides an illuminating history of the pluralist ideal in America, and tension 
surrounding it, through this book: Religious Pluralism in America: The Contentious 
History of a Founding Ideal.
15
 In the United States, pluralism has been the rule for the 
religious economy. Each religious group has been legally free to practice its own religion, 
teach its own doctrine, and tell its own narrative, which according to Lesslie Newbigin is 
the definition of pluralism: “Differences between religions are not a matter of truth and 
falsehood, but of different religious perceptions of the one truth. . . . Religious belief is a 
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private matter. Each of us is entitled to have—as we say—a faith of our own.”
16
 
Newbigin summarizes what the Constitution’s establishment clause and the Declaration 
of Independence with its minimalist deistic assumptions provide. 
Since the 1960s, what has looked like a failure of Protestantism to keep pace with the 
growing United States population is in reality the flowering of pluralism. The soil of 
pluralism was prepared with the adoption of the Constitution. Then it was tilled, turned, and 
amended through two centuries of court battles. Finally, in 1965 the Immigration and 
Naturalization Act cast the seeds of countless religions across the nation. This act changed 
American immigration policy, opening the door to immigration from many parts of the world 
for the first time since the 1920s. The 1965 law eliminated quotas and broke new ground for 
immigration. Diana L. Eck’s A New Religious America: How a “Christian Country” Has 
Become the World’s Most Religiously Diverse Nation examines what its subtitle makes clear: 
Historians tell us that America has always been a land of many religions, and this 
is true. A vast, textured pluralism was already present in the lifeways of the 
Native peoples—even before the European settlers came to these shores. The 
wide diversity of Native religious practices continues today, from the Piscataway 
of Maryland to the Blackfeet of Montana. The people who came across the 
Atlantic from Europe also had diverse religious traditions—Spanish and French 
Catholics, British Anglicans and Quakers, Sephardic Jews and Dutch Reformed 
Christians. As we shall see, this diversity broadened over the course of three 
hundred years of settlement. Many Africans brought to the shores with the slave 
trade were Muslims. The Chinese and Japanese who came to seek their fortune in 
the mines and fields of the West brought with them a mixture of Buddhist, Taoist, 
and Confucian traditions. Eastern European Jews and Irish and Italian Catholics 
also arrived in force in the nineteenth century. Both Christian and Muslim 
immigrants came from the Middle East. Punjabis from northwest India came in 
the first decade of the twentieth century. Most of them were Sikhs who settled in 
the Central and Imperial Valleys of California, built America’s first gurdwaras, 
and intermarried with Mexican women, creating a rich Sikh-Spanish subculture. 
The stories of all these peoples are an important part of America’s immigrant 
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history. The immigrants of the last three decades, however, have expanded the 
diversity of our religious life dramatically, exponentially.
17
 
   
The United States has a variety of belief systems. This plurality is the “central hallmark,” 
according to Stanley J. Grenz, of what is often called “postmodernism.”
18
 Along with the 
exponential growth of belief systems within the same religious economy comes a 
growing suspicion that all belief systems—essentially, ideas about human reality—are 
social constructions. This suspicion becomes the hermeneutical prism that resists unified, 
all-encompassing, and universally valid explanations.  
 Thus, postmodernism represents the collapse of the meta-narrative. This collapse 
ushers individuals and whole groups of people into a nomadic life, due to a sense for many 
in today’s society that there has been a “breakdown of what have been previously been 
taken as ‘givens,’ fundamental coordinates of experience.”
19
 With “givens” removed and the 
“fundamental coordinates of experience” no more, individuals in North American society 
are disoriented. They lack bearing and are unable to distinguish east (orient) from west, 
north, from south. Without bearing, postmodernism gives rise to the modern nomad. Kevin 
J. Vanhoozer explains in his introduction to The Cambridge Companion to Postmodern 
Theology that “one of the key metaphors for what it is to be postmodern is the ‘nomad.’”
20
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 Kevin J. Vanhoozer, ed., “Theology and the Condition of Postmodernity: A Report on Knowledge 




To be a nomad means to be one who has no permanent place, to be without roots, without 
home. It is a state of being for millions of North Americans today. 
 With the collapse of familiar constructions of reality, people, structures, and 
institutions are shaken. This “shaking of the foundations”
21
 displaces people from 
comfortable, settled lives and generates waves of cultural refugees. As an age of 
nomadism and cultural refugees, postmodernism in North America also is characterized 
as an age of dispossession and displacement. “Displacement” is the term Marty used in 
1963 to discuss pluralism’s effect on Protestantism in American life:  
The reality of displacement is paralleled by the metaphor which points to it in 
literature, the arts, imaginative expression. This century’s artists and poets have 
regularly turned to the uprooted, the detached, the dislocated, the wanderer, the 
stranger, the sojourner, to symbolize our times. The alien or exile gave literature 
its dominant motif in the past half century. The hungry refugee—the deep-set 
eyes, lost look, cane and shawl—is a familiar figure in representational art. 
Philosophy, religion, psychology have had to deal with man’s anxiety over his 
place in the presence of threatening weapons and forces. The need for roots and 




To be displaced is to be uprooted, detached, dispossessed, and nomadic; it is to be ever 
the outsider. Displacement means not belonging, as someone without rights and 
permanency. It is to be the stranger. Echoing Marty nearly thirty years later, Iain 
Chambers argues that diaspora, the stranger, and migrancy are the dominant metaphors of 
today: “To be a stranger in a strange land, to be lost . . . is perhaps the condition most 
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typical of contemporary life.”
23
 Strangers in a different land lack necessary coordinates to 
guide their journey. Milestones and markers pass unrecognized. Futility and desperation 
creep in as the passage of time magnifies the feeling of being lost and the awareness of 
being without a home settles in.  
John Della Costa writes that today there is a “creeping dread of homelessness.”
24
 
As a metaphor, “homelessness” conveys the same state of being as does a “nomad”: 
without place, bearing, or direction. He says, “Never before have so many human beings 
fled from so many homes.”
25
 The ravages of war around the world are paralleled by the 
violent dislocation at the heart of postmodern North American society. The states of 
displacement, nomadism, migrancy, and uprootedness convey the postmodern condition 
in which Lutherans are called to evangelize. 
The term “evangelizing” here refers to the whole evangelical imagination that 
impels the broad spectrum of activities of particular congregations. It communicates the 
heart of the gospel witness, as it gives life to everything the congregation does. The term 
“evangelism,” on the other hand, became common usage with the mission movement of 
the nineteenth century and conveys a programmatic understanding. In Lutheran 
congregations, it typically is associated with a specialized activity or program of the 
congregation designed and aimed at church growth. Vibrant missional Lutheran 
congregations are not necessarily those which have an effort in “evangelism” but those 
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who in their very being and every movement are motivated by evangelizing.
26
 
Subsequently, the Lutheran congregations that are most alive are those that are immersed 




Scriptural Context for Evangelizing among the Displaced 
Fortunately, for evangelizing congregations situated among postmodern nomads, 
the current cultural context of displacement, migrancy, and uprootedness has been 
foreshadowed in Scripture. When Jesus calls disciples he bids them to a life of itinerancy 
(Luke 9:58), a life without roots other than those they have in him (Colossians 2:7). 
Anyone who followed Jesus was warned that the path did not lead to the comfort of 
security and settlement: “Foxes have holes, and birds of the air have nests; but the Son of 
Man has no place to lay his head” (Luke 9:58). The earliest followers were sent with 
minimum baggage: “Take nothing for your journey, no staff, nor bag, nor bread, nor 
money; and do not have two tunics” (Luke 9:3). Evangelizing with Jesus meant embracing 
a life of itinerancy, homelessness, and migrancy. The nature of discipleship for Jesus’ 
disciples was clear: those who followed were also to share the displaced situation:  
Do not think that I have come to bring peace to the earth; I have not come to bring 
peace, but a sword.
 
For I have come to set a man against his father, and a daughter 
against her mother, and a daughter-in-law against her mother-in-law;
 
and one’s 
foes will be members of one’s own household.
 
Whoever loves father or mother 
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more than me is not worthy of me; and whoever loves son or daughter more than 
me is not worthy of me;
 
and whoever does not take up the cross and follow me is 
not worthy of me.
 
Those who find their life will lose it, and those who lose their 
life for my sake will find it. (Matthew 10:34-39) 
 
Jesus’ call to forsake all other loyalties dislodged would-be followers from the world they 
had come to know. Hereafter displaced, the disciples attached to Jesus and learned to 
inhabit the world anew. In his presence they were “born again” (John 3:3), a metaphor 
Luther would use frequently.
28
 Not only was Jesus’ call to the disciples to embrace a life 
of evangelizing, it was also a call to send them to those whose lives were wandering: “Go 
. . . to the lost sheep of the house of Israel” (Matthew 10:6). These evangelizing disciples 
of Jesus were sent to the “lost” ones: those without a place, those disenfranchised and 
displaced by the purity system of first-century Judaism. These were people who did not 
fit the precisely crafted order of holiness. The demarcations between clean and unclean 
rendered them untouchable. These downtrodden, cast-off misfits were the ones for whom 
Jesus came and to whom Jesus sent his evangelizing itinerants: “As you go, proclaim the 
good news, ‘The kingdom of heaven has come near.’ Cure the sick, raise the dead, 
cleanse the lepers, cast out demons” (Matthew 10:7-8) for he “topples the high and 
mighty,” “lifts up the lowly,” and “fills the hungry” (Luke 1:52-53). He has come “to 
give light to those who sit in darkness and in the shadow of death” (Luke 1:79). Jesus’ 
itinerant evangelists are called and sent to those who are the bottom-feeders of Jewish 
culture and those on the underside of history. 
 Lest it be concluded that God’s embrace of the displaced began and ended with 
the life of Jesus, Paul Minear finds nearly one hundred “images of the Church in the New 
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Testament,” the vast majority of which are of displacing or uprooting from a specific 
culture, people, or state.
29
 For example, Paul, whose letters comprise fully one-third of 
the New Testament, always begins his letters with some variation of “Paul, a servant of 
Jesus Christ, called to be an apostle, set apart for the gospel of God” (Romans 1:1). He 
was “called” and “sent with a mission” (the meaning of the word “apostle”
30
). Even 
more, when the legitimacy of Paul’s apostleship was questioned he offered his experience 
as an itinerant evangelist as his bona fides: 
Are they Hebrews? So am I. Are they Israelites? So am I. Are they descendants of 
Abraham? So am I.
 
Are they ministers of Christ? I am talking like a madman—I am 
a better one: with far greater labors, far more imprisonments, with countless 
floggings, and often near death.
 
Five times I have received from the Jews the forty 
lashes minus one.
 
Three times I was beaten with rods. Once I received a stoning. 
Three times I was shipwrecked; for a night and a day I was adrift at sea;
 
on frequent 
journeys, in danger from rivers, danger from bandits, danger from my own people, 
danger from Gentiles, danger in the city, danger in the wilderness, danger at sea, 
danger from false brothers and sisters;
 
in toil and hardship, through many a sleepless 
night, hungry and thirsty, often without food, cold and naked.
 
And, besides other 
things, I am under daily pressure because of my anxiety for all the churches.
 
Who is 
weak, and I am not weak? Who is made to stumble, and I am not indignant?
 
If I must 
boast, I will boast of the things that show my weakness. (2 Corinthians 2:22-30) 
 
Paul demonstrated the legitimacy of his apostleship by pointing out his imprisonments, 
hunger, thirst, nakedness, and other apostolic hardships. Paul asserts that these 
experiences recommend his apostleship more than a letter of recommendation of which 
other itinerant missionaries boasted. In listing his sufferings, Paul connects himself with 
the teaching of Jesus in Matthew 25:31-46 where Jesus in the fullness of time will judge 
the nations based on their receptivity to these “little ones.”  
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The gospels, the apostle Paul, and the writer of Hebrews highlight the nomadic 
character of a life with Jesus Christ. In Hebrews, early Christian communities are pointed to 
emulate Abraham. This father of faith was a model, because “by faith he obeyed when he 
was called out to a place which he was to receive as an inheritance; and he went out, not 
knowing where he was to go. By faith he sojourned in the land of promise, as in a foreign 
land, living in tents. . . . For he looked forward to the city which has foundations, whose 
builder and maker is God” (Hebrews 11:8-10). The writer of Hebrews does not portray the 
displaced life of Abraham as a curse but as a model, thereby re-appropriating the Old 
Testament tradition and re-presenting the possibilities for faith in the life of first-century 
wanderers. 
Similarly, the Old Testament immerses its readers in the life of the displaced. 
Israel’s story begins with the call of Abraham in Genesis 12:1, “Go from your country and 
your kindred and your father’s house.” God’s first words to Abraham were words of 
sending, sending to a place he had never seen, a place he would never possess. Abraham’s 
life was a life of nomadism. He was an outsider and a wanderer in the land. So important 
was migrancy to succeeding generations of Israelites that Deuteronomy 26:5 admonishes 
each worshiper to say, “A wandering Aramean was my father; and he went down into 
Egypt and sojourned there.” Wandering, nomadism, and uprootedness are the biblical 
matrix within which faith is forged.  
The Old Testament is saturated with the stories of the displaced, recounting the 
many times and places in which God’s people would be disconnected (e.g. Exodus), and 
displaced (e.g. Exile). They are a migrant people. In their clearest moments of identity, they 
26 
 
are a people on the outside: never belonging (cf. Deuteronomy 26:5) and often without 
rights, title, or voice in decisions that matter (cf. Jeremiah 5:19). The Old Testament figure 
of Abraham casts a long shadow in which Hebrew slaves of Egypt would walk through the 
wilderness (Exodus 13:18), as would the Jews exiled to Babylon in the sixth century BCE 
(cf. Psalm 137:4). This Exile is the sharpest point of discontinuity in the Old Testament. 
Abraham’s Sojourn (Genesis 12:1), the Exodus (Exodus 5:1ff), and the Exile (Isaiah 
5:13ff) are all defining events from the Old Testament that still provide a deep pool of 
meaning and purpose for the downtrodden and displaced of today. The yearning to be 
somewhere, to have a home, and to be in a safe place is a deep and moving pursuit. Loss of 
place and yearning for place are dominant images and motifs in contemporary society.  
 
Denominational Context for Evangelizing among the Displaced 
 
The ELCA has evangelizing encoded into its DNA through its name, its 
governing documents, and its missional theology. When the Evangelical Lutheran Church 
in America was formed in 1988, the result of a merger of three separate Lutheran bodies, 
it deliberately included the word “evangelical” in its name. In uniting for common 
purpose, the American Lutheran Church, Lutheran Church in America, and Association 
of Evangelical Lutheran Churches identified the gospel (ευαγγελιον) as the single driving 
force. This decision made it clear that embracing a fundamental focus on Jesus Christ is 
the life-blood of its congregations.  
Use of the word “evangelical” runs the risk of causing confusion, since 
“evangelical” has taken on new meaning in the history of the United States. Commonly 
in North America, the contemporary term “evangelical” has come to be identified with 
27 
 
someone who holds certain ideological or political positions. These often include an 
opposition to gun control, abortion, and birth control as well as support for tight 
immigration restrictions and prayer in the public schools. It is in this sense that the press 
speaks of the “Evangelical Bloc,” when it writes and broadcasts items about certain 
members of the Republican Party and other conservative movements.
31
 
Among Lutherans there is a totally different understanding of what it means to be 
“evangelical” that goes to the root meaning of ευαγγελιον in the New Testament. 
“Evangelical” describes one who believes in the gospel, or good news of salvation, as a 
gift from God.
32
 It denotes a way of life that derives from the outpouring of God’s 
goodness in Jesus Christ. It is a state of being. 
This is embodied in Sharing Faith in a New Century: A Vision for Evangelism in 
the Evangelical Lutheran Church in America. This evangelism strategy was prepared by 
a task force for adoption at the ELCA’s churchwide assembly in 2003. It makes clear the 
definition of “evangelical” and details what it looks for in leaders of the Church: “The 
Evangelical Lutheran Church in America affirms its evangelical identity and mission, and 
calls for further development and renewal of evangelical leaders. Our mission seeks the 
empowerment of the Holy Spirit to prepare and renew evangelical leaders so that the 
ELCA can be faithful to God’s will for our church and its ministry.”
33
 A clear focus on 
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the gospel of Jesus Christ (ευαγγελιον) is the defining characteristic for the ELCA in its 
name, its governing documents, and its leadership. 
The ELCA specifies what it means to be an evangelical leader. The term is not 
like a Rorshach ink blot wherein individuals are invited to provide their own meanings 
and interpretations. Rather, they possess certain traits and do the following: 
• hold Jesus at the heart of their ministry and set about to make disciples in his name; 
• center ministry in effective proclamation of the Gospel and administration of the 
sacraments, and equip the people of God for witness and service; 
• are courageous, passionate, and contextual leaders who see themselves as 
witnesses to Jesus Christ and the in-breaking reign of God; 
• see change as an opportunity for renewed spiritual vitality; 
• understand the gift of the diverse cultural reality in their contexts and develop a 
plan for their congregations to reflect that diversity; 
• have a clear vision of God’s mission and the commitment to follow that vision; 
• work in partnership teams, lay and clergy, for the sake of God’s mission; 
• engage the needs of neighbor, community, and world, shaping their witness and 
service to fit those needs; and 




What the ELCA specifies for leaders is a state of being that proclaims the kingdom of 
God in word and deed by living in and through it, as the kingdom draws creation into the 
fullness of God’s presence. 
The ELCA not only establishes expectations for the traits of its evangelical 
leaders but also for the method and mode of serving as such. The method and mode of 
evangelical leaders in the ELCA is expressed in the term “accompaniment.” The ELCA 
defines “accompaniment” in Global Mission in the 21
st
 Century: A Vision of Evangelical 
Faithfulness in God’s Mission in the following manner: “We understand accompaniment 
as walking together in a solidarity that practices interdependence and mutuality. The 
basis for this accompaniment, or what the New Testament calls koinonia, is found in the 
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God-human relationship in which God accompanies us in Jesus Christ through the Holy 
Spirit.”
35
 While an outgrowth of bilateral international discussions within the Lutheran 
World Federation (LWF) communion of churches, evangelizing became associated with 
the word “accompaniment” through an action taken by the Division for Global Mission 
(DGM) board in 1995. In that year the board of the DGM called for a reevaluation of 
DGM’s participation in Latin America, resulting in the document, “Mission Strategy for 
Latin America.”
36
 The linchpin of the strategy is the concept of a “pastoral 
accompaniment” (acompañamiento pastoral), which is described along with its 
implications for the ELCA and Latin American churches.  
Since then, “accompaniment” has emerged as the prevailing model for 
evangelism within the ELCA. The Global Mission document’s metaphor for evangelical 
mission (accompaniment) appeared prominently in the other governing documents for the 
Church. For example, it surfaced in the denomination’s Sharing Faith in a New Century, 
which contains the evangelism strategy adopted in 2003,
37
 and its Design Proposal for 
the Churchwide Organization Rationale and Narrative.
38
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The term “accompaniment” is taken from one of Jesus’ post-resurrection 
appearances, where he appears to two disciples on the road to Emmaus in Luke 24:13-35. 
In this Easter story, Jesus joins the walk. The Global Mission document explains: 
The disciples on the road, the accompanying stranger, the dialogue and 
examination of scripture, the extending of hospitality and a meal, and finally, the 
revelation of the risen Christ in the breaking of bread, are all elements of the story 
that provide images of the journey together in God’s mission. We walk with each 
other in a journey where the presence of God is revealed to us. God in Christ 
accompanies us in the fellowship of word and table. Walking together in God’s 
mission implies mutuality and interdependence. We journey together side by side, 
with neither companion ahead or behind, above or below, the other. When we are 
side by side we can listen and hear one another. Accompaniment implies 
companionship of mutual respect and signals mutuality in our relationships. It 




The ELCA “accompaniment” model for mission and evangelical witness conveys deep 
awareness of the postmodern nomadic condition. Without roots, disconnected, displaced, and 
migrating people in today’s postmodern culture are sojourners. The calling for evangelical 
Lutherans is to walk alongside them, joining the sojourn and sharing in hospitality.  
The type of hospitality encouraged here is not Martha Stewart’s tea and crumpets or 
Miss Manners’ etiquette. The hospitality that establishes the center of the “accompaniment” 
model has roots in Scripture, as attested by the narratives of Abraham (Genesis 12:1), 
Exodus (Exodus 5:1ff), and Exile (Isaiah 5:13ff). It is “welcoming the stranger,” an open 
embrace of the other in one’s midst.
40
 Michele Hershberger makes the point early in her 
book on hospitality that in the biblical world the root for “hospitality” is double-sided:  
The word hospitality is a translation of the Latin noun hospitium (or the adjective 
hospitalis), which in turn derives from hospes, meaning both guest and host. This 
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concept was undoubtedly influenced by the Greek word xenos, which refers to the 
stranger who receives a welcome or as a welcome of others. Thus the origins 
portray layers of meaning—the fluidity of the guest-host relationship, the concept 
of hospice and hospitals, the idea of blessing and healing through partnership 
exchanges. But under those layers lies a deeper meaning. The direct translation of 
the Greek word for hospitality is composed of two parts—love and strangers. The 




This view of hospitality, embedded in the ELCA’s model for “accompaniment” mission 
and evangelism, reflects a “fundamental attitude toward our fellow human being.”
42
 This 
perspective sees strangers less as a problem to solve and more as a gift to celebrate. For 
indeed, the roles between guest and host are fluid; each bears gifts for the other.  
 Abraham, once again, is the prime example. Camped by the oaks of Mamre, 
Abraham was resting at the entrance to his tent, when three strangers approached (Genesis 
18:1-15). As Sarah brought gifts of food and drink and refreshment, Abraham shared the 
gifts of welcome and rest. The strangers, too, had a gift to share. It was news of the most 
remarkable sort: “Your wife Sarah shall have a son” (Genesis 18:9). Such is the nature of 
“accompaniment,” the journeying together. It involves sharing a word and a meal, in 
which new life is promised. In the world of biblical hospitality, when strangers meet in 
welcome embrace and mutuality, they share gifts that bless each other on their way. 
 
Congregational Context for Evangelizing among the Displaced 
The nature of individual ELCA congregations, including Risen Lord Lutheran 
Church, reflects the same commitment to sharing a word and a meal in a life of 
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accompaniment along the way. It is the Lutheran evangelical character to welcome 
strangers with an open embrace and to share gifts that bless them. The preamble to the 
constitution for Risen Lord, and for all ELCA congregations whose constitutions are 
based on the Model Constitution for Congregations,
43
 reads the same:  
We, baptized members of the Church of Christ, responding in faith to the call of 
the Holy Spirit through the Gospel, desiring to unite together to preach the Word, 
administer the sacraments, and carry out God’s mission, do hereby adopt this 
constitution and solemnly pledge ourselves to be governed by its provisions. In 




As members of congregations such as Risen Lord, believers come together to share in the 
rhythm of calling and sending. They accompany not only the nomads, the wanderers, the 
displaced, the uprooted, and the disenfranchised within their communities, but they also 
accompany the Triune God who has dwelt (“tabernacled”) among the people (John 1:14). 
God is himself among the displaced, the uprooted, the nomadic, and the disenfranchised. 
In God’s revelation through Jesus Christ, God enters the brokenness of society to gather 
the lost. Indeed, when evangelical Lutherans move among the nomads of postmodern 
North American society, they find that Jesus Christ has gone ahead of them and has 
already been there ministering. 
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Recounting the launch and development of a typical suburban ELCA mission 
church, such as Risen Lord, this chapter will assess the suitability of the training and 
resources provided by the denomination’s headquarters in Chicago, Illinois. While 
targeting a rapidly growing yet unincorporated portion of White River Township within 
Johnson County, as the pastor-developer I found much of the training to be of little use. 
This chapter will specify how Risen Lord’s leaders and I learned counter-intuitive paths 
for congregational evangelization. 
 
Risen Lord Lutheran Church as an ELCA Mission Plant 
Risen Lord began in White River Township, the unincorporated area south of 
Indianapolis and west of Greenwood. The community in which Risen Lord was launched 
was in transition. Tens of thousands of new residents were coming from all parts of the 
country to establish homes near quality schools and lucrative jobs. The growth not only 
brought large numbers of people from different places but uprooted familiar patterns of 
life in the existing community. Once a small and quiet farming community, White River 
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Township experienced a population explosion during the 1990s that rendered the 
community unrecognizable only a few years later. Even once they settled in new homes 
and work places, residents often would remain nomadic in temperament and cultural 
conditioning. The community was a classic example of suburban sprawl and the effects 
of disruptive change in the economy and society.  
In 1990 the ELCA Division for Outreach (DO) identified White River Township of 
Johnson County of Indiana as an area ripe for the development of a new congregation. As 
the third fastest growing county in the state and one of the fastest growing in the country, 
its population increased by 23 percent from 1990 to1997.
1
 That rate would climb to 27 
percent from 1997 through 2007, with the geographic center of the growth concentrated in 
White River Township.
2
 As DO-deployed staff and assistant to the bishop of the Indiana-
Kentucky Synod, Helen Harmes was responsible for new church starts in the synod. Upon 
securing funding from the churchwide offices of the ELCA for a new start in White River 
Township, Harmes invited me to serve as pastor-developer for the work.  
Having completed a series of screening interviews in 1993 with the Division of 
Outreach, I was offered the opportunity of becoming the pastor-developer in White River 
Township—an area commonly referred to as “Center Grove,” after the local school 
corporation. Along with a letter of call, I was handed a two-hundred-page binder with a 
demographic report called the Ministry Area Profile from Percept, a company 
specializing in demographic research that is used widely by religious organizations in the 
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United States. “Since 1987, it has supplied thousands of churches and parishes and 
hundreds of regional and national denominational agencies with data to help them engage 
in mission within their particular context.”
 3
 Percept reports integrate data about the 
demographic composition of a particular community, including religious attitudes, 
preferences, and behavior. In the ELCA, Percept’s Ministry Area Profile has been used 
regularly by churchwide offices, synod councils, and individual congregations. So 
detailed and extensive is the information of one of these reports that agencies and 
ministries use them for a wide variety of tasks. They are employed by congregations to 
educate a new pastor or pastoral staff on a specific community or to make decisions about 
hiring new people. Other congregations utilize the report to develop focused efforts of 
evangelism, such as targeting neighborhoods for ministries to different age groups. Still 
others find useful information to support a congregation’s identification of needs for a 
small group or cell ministry. Some churches rely upon Percept reports when considering 
a congregation’s place in a changing community or even in choosing a new building site. 
The information contained within the Ministry Area Profile for White River 
Township in the preparation for launching Risen Lord Lutheran Church made clear that 
the community in which I was developing a new ELCA congregation was almost 
exclusively white, affluent, and upper-middle class as well as stable and growing.
4
 The 
homogeneity, stability, affluence, and growth of the community masked the sense of 
displacement that made the community possible. Indeed, displacement and dislocation 
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continued with the ever continuing cycle of growth, decline, and more growth. With 
every new luxury subdivision, gated community, and tract-housing development, more 
uprooted people arrived. 
The Percept Ministry Area Profile indicated the community was almost entirely 
Caucasian, comprising 97 percent of the total population.
5
 Minor representation by other 
racial or ethnic groups included African American, American Indian, Asian, and Latino. 
The report also revealed the stability of the numbers of differently sized households.
6
 The 
median age for males in 1995 was thirty-five, while for women it was thirty-six years old, 
and the typical family makeup was two parents with two children.
7
 The median 
household income in White River Township was $79,660, compared to $47,966 
throughout the state of Indiana.
8
 The median home price in the township was $234,397, 
compared to $160,080 in the state; and poverty levels were a third of the poverty rate 
throughout the rest of the state, with less than 3 percent living below the poverty line, 
compared to over 9 percent throughout the state.
9
 It was on the basis of this report that I 
and early lay leaders in the congregation based our assumptions. Through the lens of the 
information in this report, we marshaled as much technical expertise as we could to 
launch a new Lutheran congregation.  
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Targeted Marketing and Training for Evangelism 
 The purpose for providing mission developers with data was to help them gain a 
quick understanding of the community and its values and concerns. Armed with such 
precise and strategic knowledge, an “entrepreneurial pastor” could craft a church 
experience that was tailor-made to the community.
 10
 By identifying the population 
segments, one could segregate people into distinct constituencies or publics. This 
segmenting allowed pastor-developers and their congregations to single out residents who 
might be most receptive to their message and method.  
 The collective exemplar par excellence for this marketing-based model of 
launching a new congregation was Willow Creek Community Church and Saddleback 
Community Church. Beginning in September of 1975 in Palatine, Illinois, Hybels and 
other early leaders in the church conducted a marketing survey of the community by 
going door to door.
11
 The goal was simple: to find out what people wanted from church. 
From the marketing survey, Willow Creek developed a profile of the target audience 
called “Unchurched Harry and Mary.”
12
 This “seeker-friendly” or “seeker-sensitive” 
model has been used across the country with varying degrees of effectiveness. Also a 
well-known church that began with a marketing survey, Saddleback Community Church 
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in Orange County, California, surveyed five hundred residents about why they avoid 
church. From their data, leaders developed a target profile called “Saddleback Sam and 
Samantha.”
13
 The demographic profiles from both Willow Creek and Saddleback painted 
a similar picture of the much coveted and sought demographic. It consisted of young 
boomers who were college-educated individuals. They were affluent, successful, debt-
ridden, health-conscious, anonymity-seeking, tradition-averse, casually attired, self-
absorbed, and mistrustful of organized religion. The targets were particularly those baby 
boomers bored with tradition and distracted by all things novel. 
 The fulcrum of the “seeker-sensitive” or “seeker-friendly” model that leveraged 
the church into the lives of its target audience was what was referred to as “felt needs,”
14
 
which found its ideological roots in the “hierarchy of human needs,”
15
 a theory Abraham 
H. Maslow proposed in a 1943 paper entitled “A Theory of Human Motivation.”
16
 His 
theory paralleled many other theories of human developmental psychology which focus 
on describing the stages of growth in humans. In his theory, Maslow used the terms 
“physiological,” “safety,” “belongingness” “love,” “esteem,” and “self-actualization” to 
describe the pattern of needs through which human motivations generally move. By 
reaching out to the basic motivations of population segments, the seeker-sensitive or 
seeker-friendly model focuses precisely on the self-interests of various groups. The 
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overriding rationale for this model is to base the congregation’s mission and outreach on, 
to put it crassly, “What’s in it for me?” 
Without exception, the model as presented during the pastor-developer training in 
1995 at the ELCA headquarters displayed a heavy and unmistakable bias against 
traditional liturgical forms of Lutheranism. Lutheran leaders serving as presenters at the 
training session for pastor-developers asserted that the institution of the Church, its 
tradition, even the name “Lutheran” was a “liability” to mission and evangelization.
17
 
 So convinced in 1995 were the ELCA trainers for pastor-developers in the offices 
of the Division for Outreach offices that tradition and institution were liabilities, they 
encouraged trainees to avoid, or at least minimize, the Lutheran component to the new 
mission start.
18
 The basis for avoiding a reference to Lutheran heritage in a new start was 
to tailor-make a church that fit the cultural and social experiences of the target 
community. Everything in this seeker-sensitive or seeker-friendly model was designed to 
cater and adhere to the religious and cultural predilections of people who were believed 
to be anti-institutional, spiritually indifferent, organizationally disaffected, and personally 
ill-defined. 
 Emboldened by training encouraging pastor-developers to cast off all restraint in 
the pursuit of “unchurched” people, I arrived in the Greenwood area of Indiana on 
August 30, 1995 to begin the mission: a new Lutheran Willow Creek on the south side of 
Indianapolis. After door-knocking with tri-fold brochures in hand, Risen Lord offered its 
first public worship service in the cafeteria of Center Grove High School. Each week 
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volunteers arrived over an hour early to move fold-up tables and metal stackable chairs to 
make room for portable sound systems and other worship appointments. The mission 
started well in some respects. Opening worship attracted ninety-eight people, eighty-five 
of which returned the following Sunday and eventually became members. Risen Lord 
was chartered twelve months after its first worship service. It organized and was received 
into the ELCA in its fifteenth month, becoming financially self-supporting in twenty-four 
months. The church purchased land during this same period. 
Reaching these important milestones within two years of its first public worship 
service masked some subtle indicators of a fundamental problem, lack of identity. The 
unfortunate lesson that I drew from the training and resources from the Division for 
Outreach disconnected the new Lutheran mission from its deepest source of purpose and 
meaning: Luther and the Lutheran Confessions. By assessing the value of Lutheran 
identity and mission based on marketability and fit with the Willow Creek model, Risen 
Lord became a hybridized version that was neither one nor the other. It was not a true 
Willow Creek “seeker-driven” mission, nor was it a true Lutheran mission.  
 This attempt to launch a Lutheran Willow Creek on the south side of Indianapolis 
yielded, in its earliest years, a congregation with an idiosyncratic sense of identity that 
was more apparent to first-time guests than to the leadership of the church. In spite of the 
consistently growing membership rolls of the congregation, one regular refrain heard 
from first-time worshipers who did not join was this: “I like the church but . . . .” The 
“but” in the reply went one of two directions: “I like the church, but it is just too 
traditional,” or “I like the church, but it is just too contemporary.” After two years of 
41 
 
ambivalence among some first-time guests, the leaders and I began to sense that at its 
heart Risen Lord was neither traditional nor contemporary. It did not embody the full- 
blown Willow Creek identity, nor was it a church with a clear Lutheran identity.  
 This lack of a clear identity led to an almost total reliance on methods and 
technique. An early expression of this over-reliance was the search for the magic church-
growth formula. The leadership of Risen Lord believed that, by almost any comparison, 
the core weekly programs favored well. The preaching was solid. The worship and music, 
led by professional-caliber contemporary Christian artists, was jaw-dropping. Visual 
identity in print media was superb. Children’s ministries were robust. Hospitality and 
fellowship were lively. Great care, attention, and expense had been devoted to each of 
these areas in the launch of the mission. Still, in spite of the quality of the services, growth 
was incremental, a sure sign of stagnation in the seeker-driven model.
19
 
 Risen Lord’s pastoral and lay leadership reached the conclusion that more 
marketing was needed. With frenetic devotion to detail, quality, and quantity, the church 
engaged in over a dozen different types of marketing campaigns. As pastor, I resumed 
cold-calling various neighborhoods. The congregation formed what was called the 
“Bread Brigade,” teams of people who followed up on first-time guests with a loaf of 
homemade bread and an invitation to return. It conducted a mass-mail campaign, 
blanketing the south side of Indianapolis with a letter introducing the church and a 
postage-paid reply card whereby residents could request a professionally recorded and 
edited demo tape of Risen Lord musicians and a sample message. It conducted multiple 
“Bring a Friend” Sundays, targeted mail campaigns, special sermon series, and 
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interactive events. It erected directional signs along the roadsides. Every possible source 
was consulted to find the secret to exponential church growth.  
 The congregation engaged multiple educational experiences to train members in 







 It adopted evangelism strategies and 
campaigns from the Church Growth Institute and Church Growth International.
23
 
 In 1997, congregational leaders of Risen Lord traveled to Pittsburgh for an ELCA 
event called “Making Christ Known.”
24
 Featuring a stable of powerful speakers for over 
two days—including Walter Wangerin,
25
 Stephen L. Carter,
26
 and Kennon Callahan
27
—
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the conference closed with a “blended”
28
 worship service and preaching by the Reverend 




As George-Guiser preached, she shared with the conference participants the 
formula for “making Christ known.” That formula was “HP+CP+CC=MI.” She 
elaborated the meaning of the formula: HP = high potency; CP = close proximity; CC = 
clear communication; MI = maximum impact. With conviction and flare, she pressed the 
importance of “making Christ known” through this formula. For all the energy put into 
the delivery, the sermon failed for me. While I could agree with her basic assertion of the 
importance of Christ’s mission, the necessity of rubbing shoulders with irreligious 
people, and being clear in communication, something was amiss. 
The reason for the ineffectiveness of the sermon for me personally was that I 
recognized that the entire thing had been lifted from a book by Hybels. The formula, the 
recipe, the argument, the logic, the point, the supporting illustrations, the beginning and 
the end all came directly and with virtually no alteration from a book that had been 
published three years prior: Becoming a Contagious Christian.
30
 Without the slightest 
passing mention of the source of the evangelism formula, the speaker did what I had been 
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doing for years as a pastor of a mission congregation: lifting from traditions not our own 
and not really coming out and owning it.  
 There before me was a mirror image of my own approach to mission, illustrating 
what Richard H. Bliese would state several years later in an article entitled “Lutheran 
Missiology: Struggling to Move from Reactive Reform to Innovative Initiative”: 
The Lutheran posture toward missiology in North America can be characterized 
as “reactive reform.” We let other theological traditions innovate missiological 
programs, ideas, and theologies. Lutherans then respond with critique. We adopt, 
adjust, and reform theses missiologies as needed. We react. While others 
innovate, in other words, we constantly reform their work by making them “more 
Lutheran”. . . . The key for Lutheran missiology in the future is to move from 




Bliese’s comment accurately describes Risen Lord’s efforts at living out its evangelical 
calling. Indeed, it had not been “living out” a calling at all. “Living out” presumes that 
there is some inner source of meaning and purpose from which to move. On the contrary, 
Risen Lord had been living from the “outside in.” It was moving from program to 
program, technique to technique, taking them apart, and then re-assembling them into 
some idiosyncratic Lutheran expression.  
As a congregation, Risen Lord had been trying to be something other than who it 
really was. The problem was not a lack of concern with being effective in the way of 
mission, but the focus was on “How?” without a clear reason for “Why?” or a clarified 
sense of “Who?” It was a focus on method without mission and mission without identity. 
It was as if Risen Lord strained to find the right equation and formula to add 
together to obtain the desired results. It was a completely mechanical approach to being 
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evangelical, a bypass around the hard work of deep change necessary to be a 
transformative presence in the midst of a nomadic people. By foregoing the question of 
identity, wrestling with who we were and why, Risen Lord’s idiosyncratic Lutheran 
Willow Creek was a split personality unable to engage the community with the gospel of 
grace in any lasting way. 
 
Discovering Potential for Transformational Change 
 
Risen Lord’s pastoral and lay leadership stumbled upon the potential for 
transformational change when moving into its first building unit in 2002. The church had 
offered two different services for four years, separated by 1½ hours in between for 
Christian education. Now the congregation decided to add a third worship service.  
The initial services were launched with an eye toward specific target groups. The 
earliest service was targeted toward individuals in the community who had some exposure 
and appreciation for more formal and traditional elements in worship. These were often 
people who had been members or guests at Lutheran, Catholic, and Episcopalian worship 
settings. It was Marty Haugen’s Now the Feast and Celebration, a liturgical setting not 
included in any Lutheran hymnal at that time.
32
 The latest service was targeted to people 
who had no exposure or appreciation for the kind of generic formal structure familiar to 
Lutherans, Roman Catholics, and Episcopalians. This other service was targeted to 
individuals whose personal spiritual temperament was more drawn to contemporary 
modes of communication. This was the Willow Creek style of service, supported by a full 
praise band and multimedia featuring videos as sermon illustrations and projected words 
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for singing. Four vocalists led the service, offering harmonies, solos, and duets. The drama 
team punctuated the service with Willow Creek dramas.
33
 It was a highly entertaining 
service, fast-paced, energetic, and casual. The quality was superb, and as the pastor I 
dressed in casual attire.  
Once the building was completed and the congregation settled in, there was a full 
1½ hours between services where I, as pastor, was idle. Sunday School classes for all 
ages were meeting. They were led by the laity. Since I had no role in them, I proposed to 
the congregation that we add a third service, this one more firmly situated from within the 
Lutheran tradition. The logic was to cast as many different types of nets into the 
community to reach people of various kinds of religious sentiments. Some resonated with 
the praise worship and others with the “Now the Feast” liturgy; yet to fill the time gap, 
the decision was made to offer a standard service from the Lutheran Book of Worship 
(LBW) in the open slot between the early and late service.
34
 
An ELCA congregation in a neighboring city was closing after many years of 
ministry and was offering any items that could be useful. The first item we claimed was 
an old, worn Hammond electric organ. It was not an attractive instrument, nor did it 
produce quality sound. It also put off an unpleasant odor. Nevertheless, the musical 
leadership decided to go with it and offer an organ-driven LBW service, accompanied by 
high school brass players. The organist was unable to play the feet and the high school 
players were of varying levels of proficiency.  
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Expectations for the service were low. Honestly, I did not expect much response 
from the congregation or the community. To the great surprise of Risen Lord’s 
leadership, the LBW worship service, supported with well-meaning but sometimes off-
key instrumentation, produced significant results. In fact, the service became the largest 
worship service of the three, far outpacing the other two. Over a two-year period from 
2003 to 2005, attendance at the Willow Creek seeker-service waned and eventually 
evaporated altogether. The traditional liturgy of the LBW, later to be replaced by the 
Evangelical Lutheran Worship,
35
 became a powerful learning experience. This was not 
supposed to happen, based on my training. The assumptions upon which I had begun the 
mission church came crashing down.  
The first lesson that Risen Lord leadership drew from the turn of events was that 
perhaps being Lutheran was not such a liability for mission after all. The church focused 
on introducing people to Lutheranism. In 2006, Risen Lord celebrated Reformation 
Sunday for the first time by adding some heavy educational pieces to the service and the 
Sunday School curriculum. The people responded with great enthusiasm. The following 
year, the church celebrated not just Reformation Sunday but also Lutheran heritage 
month. The entire month of October became a time for telling the Lutheran story in 
worship through the use of the sermon series; choral music; hymnody; and period 
costume for me, assisting ministers, ushers, and greeters. Worship even featured special 
guest speakers who performed one-person dramatic sketches of Luther and his wife 
(Katherine Luther) or both together. The church rented out a local theater to show the 
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 Sunday morning fellowship time featured various types of strudel in 
place of donuts, while a book fair offered material for free and for purchase to deepen 
people’s understanding of the tradition. In 2011, the women of the church made period 
hats for all men and women of the church. It was quite a sight to see, as all wore their 
Luther beret or “Katy” bonnet on the same Sunday. What the church learned each year is 
how much people want to be a part of a story. Rather than a hindrance to mission, naming 
and claiming the Lutheran heritage was the best thing Risen Lord ever did as a church. 
As a result, the congregation reclaimed “Lutheran” for its name. Instead of simply being 
some non-descript Risen Lord Church, members became “Risen Lord Lutheran Church.”  
In the ten years that Risen Lord has been in its first building unit, the congregation 
discovered that identifying itself as Lutheran was not a liability. To the contrary, as the 
congregation became more at “home in its own skin,” it found new depths of purpose and 
meaning. It grew into new ways of welcoming and accompanying others to help them 
feel at home in the Body of Christ. In its own sojourn, Risen Lord discovered the 
powerful witness to Christ made by Luther and the Lutheran Confessions. Learning to 
live out of that witness, the congregation matured in its evangelical identity. 
In his study on evangelism within the Lutheran World Federation, James A. 
Scherer writes: “Luther’s own thought possesses a uniquely missionary structure. Here 
the enormous untested potential of the Reformation for mission practice can be seen.”
37
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For this reason, Part Two of this discussion will explore the missionary structure of 
Luther’s thought and the missional potential of the Lutheran Reformation for postmodern 
North American society. The result will be a re-appropriation of Lutheran traditions for 
evangelical congregations in the ELCA. In re-appropriating resources and practices from 
Luther and the Lutheran Confessions, new vistas are open for Lutheran mission in 























LUTHERANISM’S MISSIONAL ROOTS 
 
 In 1947, Lutherans from around the world gathered in Lund, Sweden for the First 
Assembly of the Lutheran World Federation. It was a time of soul-searching and self-
examination for a worldwide Lutheran community stung by the atrocities of World War II 
and, in particular, National Socialism. Pushing against theological currents advocating 
retreat into a confessional cocoon, newly elected president Anders Nygren urged 
worldwide Lutherans forward by saying, “Now the great question arises as to whether the 
Lutheran Church can recover its original testimony, or if she can speak only in secularized 
terms. Our task is clear: we must give testimony of the Gospel—Luther’s testimony—to 
the present world. This, therefore, must be our watchword: ‘Always forward to Luther.’”
1
  
 This historical flashback to the First Assembly of the Lutheran World Federation is 
significant, because today North American Lutherans find themselves in a situation akin to 
that of post-World War II Lutheranism. As the foundations that had provided societal 
order and meaning prior to the devastating conflict succumbed to larger forces moving 
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through the modern world, so too have the foundations for early twenty-first-century 
Lutherans in North America largely been swept aside. Before, during, and after the violent 
upheaval ushered in by National Socialism, German Lutherans—and by extension, 
worldwide Lutherans—were gripped by an identity crisis. This crisis foreshadowed a later 
crisis of identity faced by North American Lutherans as their own cultural and social 
foundations were largely swept away by waves of pluralism and disestablishment from the 
1960s onward.  
Nygren saw in the calls urging worldwide Lutherans “to get back to Luther” a 
theological posture that would lead away from engaging the world with the radical 
message of grace. The call to “get back to Luther” was a call to enter the catacombs of a 
closed and insular confessionalism that, while potentially comforting, was nonetheless 
vacuous and devoid of the public engagement reflective of Luther’s own life. On the 
contrary, Nygren said to let the watchword always be “forward to Luther.” Being true to 
Luther meant moving toward him, the obvious implication being that he is theologically 
ahead. His way of discerning the gospel of Jesus Christ leads believers into public 
engagement and mission. His way of experiencing the Word opens a path of rich 
missional resources. “In fact,” says Robert Kolb, “we need only look more closely at 
Luther’s writings and we shall see the wealth of insights he places at our disposal for 
sound mission thinking at the beginning of the twenty-first century.”
2
 Ingemar Öberg 
traces “sound mission thinking” in Luther and World Mission, showing how “the entire 
                                                 
2
 Robert Kolb, foreword to Luther and World Mission: A Historical and Systematic Study, by 
Ingemar Öberg (St. Louis: Concordia, 2007), viii.  
53 
 
structure of Luther’s thinking flows naturally into Christian witness and outreach to the 
lost.”
3
   
Luther has not always been viewed as a rich source for mission theology. 
According to Öberg, the “father of mission science,” Gustav Warneck, promoted 
precisely the opposite view. From his nineteenth-century perspective, the Reformation 
was a disappointment regarding missionary thinking, owing to what he considered to be 
Luther’s myopic and provincial theological concerns. In giving Luther failing marks for 
not sounding the call for evangelists to descend upon non-Christian nations to convert 
them, Warneck and his contemporaries made clear that they judged the missionary 
awareness of the sixteenth-century Reformer against nineteenth-century enthusiasm for 
foreign mission societies.
4
 In so doing, they overlooked Luther’s deeper missionary 
insights. Later studies by Luther scholars have corrected Warneck’s view, with Werner 
Elert wryly summing up:  
Indeed, as Gustav Warneck pointed out, Luther was not “a man of missions in our 
sense of the word” (Missionsmann in unserm Sinne). The poor man! Instead of 
founding a missionary society, accompanying Cortez to Mexico, or at least 
assuring for himself a professorship of missionary science, he devoted himself, of 




According to Elert, Luther is not the place to turn for guidance for a nineteenth-century 
missionary social movement: “For many mission theorists missionary work does not 
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begin until it goes overseas.”
6
 If a picture is worth a thousand words, nineteenth-century 
caricatures of Luther speak more about the cultural and political predilections of 
colonialist Christian nations than they do of Luther or mission. It is a caricaturist’s view 
of Luther’s theology “totally out of touch with reality.”
7
 These views that Luther was not 
interested in mission have undergone significant correction since the 1930s.  
Luther provides missional theology, something far deeper and more lasting than a 
how-to manual for mission abroad. He offers a profoundly missionary structure to 
theology for understanding the gospel and the Church. Far from missing the missional 
mark, Walter Holsten argues, the Reformation laid bare a larger understanding of the 
meaning of “mission” than the nineteenth-century mission paradigm ever could have 
envisioned.
8
 Thirty years after Holsten’s work, Volker Stolle indicates that this deeper 
understanding of Luther and a wider understanding of mission finally had become clear: 
It was thought for a long time that Luther had little to say concerning questions of 
missions. A century that established missionary undertakings with worldwide 
goals as pioneering achievements was disappointed not to find with Luther a 
comparable organized mission practice. After all, the discovery of America and 
the sea passage to India at the end of the fifteenth century had opened up a wider 
view of the world. Luther appeared, because of his internal struggle and certain 
landlocked provincial attitude, to have overlooked the great world missionary 
challenges. Meanwhile, the picture has changed. The activist missionary 
understanding of the previous generations has itself fallen into crisis. . . . Mission 
is no longer understood as a thing that plays itself out chiefly on the outer edges 
of Christendom but a way of life or, rather, as a lifestyle for every Christian 
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congregation within its particular surrounding. Here, Luther now begins to speak 




Wisdom from Luther for missional thinking has been especially the order of the 
day since David J. Bosch has pointed to “an almost complete paralysis and total 
withdrawal from any activity traditionally associated with mission, in whatever form.”
10
 
The paralysis among ELCA Lutherans in North America has been more a paralysis of 
result rather than of effort. Nevertheless, the ELCA has been starting new churches each 
year of its existence in which total membership and total number of congregations have 
dropped. Much of the Lutheran paralysis in mission stems primarily from a lack of clarity 
with regard to its theology of mission. As a denomination, the ELCA simply has not been 
able to discern its deepest missional values. In Transforming Mission, Bosch illustrates 
that “at no time in the past two millennia was there one single ‘theology of mission’”
11
 
but rather a “pluriverse of missiology in a universe of mission.”
12
 It is within this 
“pluriverse,” writes Bosch, followers of Christ are compelled to “re-conceive and 
reformulate the church’s mission, to do this boldly and imaginatively, yet also in 
continuity with the best of what mission has been in the past decades and centuries.”
13
  
Whether it is called “re-conceiving . . . reformulating” (Bosch),
14
 or “reappropriating” 
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 or “retraditioning” (Butler Bass),
17
 it is 
clear that something is being done again. It is possible to turn again to the sources that 
supply Lutherans their deepest sense of purpose and meaning. For Lutherans that means 
Scripture, Luther, the Lutheran Confessions, and the best teaching of the catholic 
tradition.  
 
The Structure, Shape, and Scope of Luther’s Mission 
Luther was a biblical rather than a systematic theologian. This means that in order 
to see his mission theology readers should look not to an index, a table of contents, or a 
concordance but to the whole body of his work. Luther’s understanding and advocacy for 
evangelical mission are laced throughout his commentaries, sermons, letters, lectures, 
catechisms, and other writings. As scholars trace Luther’s mission thinking through his 
superabundant writings, the conclusions are the same: “Luther had a mission perspective 
and directly encouraged mission.”
18
 
Since the terms “world mission” and “mission” first appear in the nineteenth 
century, more than three hundred years after Luther posted the Ninety-five Theses, it is 
not surprising that the word itself would be missing from his writings. He does not use 
the words Weltmission or mission as specific terms for the universal preaching of the 
gospel. Instead, Luther uses senden/Sendung and mittere/missio, as well as a collection of 
other phrases and metaphors, when he speaks about the gospel’s work among people. 
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As with all things in Luther’s theological universe, it begins with God. Scherer 
points out, “For Luther, mission is always preeminently the work of the Triune God—
missio Dei—and its goal and outcome are the coming of the kingdom of God.”
19
 God is 
the primary agent from the beginning to the end of mission in Luther’s thought. His 
sermon on Genesis 12:14-16 illustrates this hermeneutical perspective: 
God is thus accustomed to deal with those who are his in such a way that does not 
let them remain too long in one place. He chases them back and forth not only for 
their sake, in order to prove their faith, but also so that they may be useful to other 
people. Abraham certainly could not remain silent, and he did not consider 
himself unfit to preach to the people of God’s mercy. Therefore, God drove him 
through hunger into the land of Egypt so that he might also be of some use there 
and enlighten some with true knowledge of God, which he did without doubt. . . . 
God acts in wonderful ways on earth; he sends apostle and preacher to people 
before they themselves perceive or in any way think about it. Even those who are 




Here and throughout his theology God is the agent, the one acting. God is the one who 
initiates, who is accustomed “to deal,” who “chases” people back and forth to serve other 
people, who “drives” Abraham to Egypt, and who “acts in wonderful ways” sending out 
messengers with a mission.  
Often God does all this without the person knowing that it is happening. God is 
the principal actor, for it “is God’s own mission that dominates Luther’s thought.”
21
 In 
his lectures on Genesis, Luther writes:  
For when ambassadors and preachers were sent by God into the world, we must 
not think that their ministry passed away without fruit. Not only were those joined 
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to them who were of the blood of the patriarchs but also outsiders such as those 
who were confederates of Abraham above [chapter 14:13], Eschol and Aner, who 
all undoubtedly heard the Word, and likewise Abimelech. Later on, Joseph in 
Egypt, Daniel in Babylon, and Jonah in Nineveh taught the doctrine of God. 
Therefore God gathered a church in the world not only from the one family of the 




In his interpretation of Genesis, Luther concludes that God is the sole sending and the 
sole gathering agent. Mission, therefore, is derived from the very nature of God, pointing 
to “the Father, the Son, and the Spirit as the operating subject in all mission, 
evangelization, and reformation.”
23
 By placing mission in the context of the doctrine of 
the Trinity and not of ecclesiology or soteriology, Luther makes an important and 
frequently overlooked innovation of the classical doctrine on missio Dei. Classically 
framed, missio Dei refers to God the Father sending the Son, and God the Father and the 
Son sending the Holy Spirit.
24
 Luther expanded the divine action to include yet another 
movement: Father, Son, and Holy Spirit sending the Church into the world. 
 God is the primary agent of mission, seeing it through from its beginning to its 
end, from its origination to its culmination. In understanding God’s agency as a 
precondition of the Church’s work in the world, Luther is the theological precursor to 
twentieth- and twenty-first-century formulations of “mission” as missio Dei. Sometimes 
traced to the Willingen Conference of the International Missionary Council in 1952, the 
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 What today’s theologians since the Willingen Conference refer to as missio Dei, 
Luther conveyed in the biblical term “the kingdom of God.” In his explanation of the 
second petition of the Lord’s Prayer in the Small Catechism is the fundamental and 
unmitigated agency of God in mission: “To be sure, the kingdom of God comes on its 
own without our prayer, but we ask in this prayer that it may also come to us.”
26
 How the 
“kingdom of God comes of itself” is spelled out in the Large Catechism’s explanation to 
the second petition of the Lord’s Prayer, as Luther elaborates the Trinitarian nature of the 
missio Dei: 
What is the kingdom of God? Answer: Simply what we heard above in the Creed, 
namely, that God sent his Son, Christ our Lord, into the world to redeem and 
deliver us from the power of the devil, to bring us to himself, and to rule us as a 
king of righteousness, life, and salvation against sin, death and an evil conscience. 
To this end he also gave his Holy Spirit to deliver this to us through his holy 




In using the term “kingdom of God” to convey his understanding of the missio Dei, 
Scherer argues, “Luther thus anticipates the present-day line of missiological thinking 
which takes the kingdom of God, rather than the church, as its key concept.”
28
 Indeed, 
Luther’s sharp turn away from the Church to the Trinity as the locus of mission opens a 
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wide eschatological horizon for one’s understanding of the advancement of the kingdom 
of God. The outlines of this horizon have been sketched by Paul Drews, who asserts that 
God shapes and guides the unfolding of the kingdom within the created order according 
to God’s own purposes.”
29
  
According to Johannes Aagaard, Luther’s comments on the second petition of the 
Lord’s Prayer indicate that God’s kingdom comes to two groups and in two ways.
30
 The 
two groups to whom God brings the kingdom are people who have received it and live in 
its realm and then those who are not within this kingdom. The two ways God’s kingdom 
comes are in the here and now and with the fulfillment of time. The nexus for this 
missiological quadrangle is the viva vox evangelii (the living voice of the gospel). For 
Luther, “everything hinges on God and God’s message to humankind in Jesus Christ.”
31
 
This is the chief article of the Lutheran Reformation, “the article on which the church 
stands or falls,”
32
 that “Jesus Christ, our God and Lord, ‘was put to death for our 
trespasses and raised again for our justification’ (Romans 4:25).”
33
 For Luther, the chief 
article is the heart of the kingdom of God. It is a living message from a living savior 
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spreading throughout all the earth and all of time, creating and recreating for God’s own 
purposes.  
Therefore, Luther’s comments on the second petition of the Lord’s Prayer draw 
missiological implications from his view of justification. The living message, that “Jesus 
Christ, our God and Lord, ‘was put to death for our trespasses and raised again for our 
justification’ (Romans 4:25),”
34
 radiates across space and time. It radiates across space, 
says Luther, “as if one throws a stone into the water. It makes waves and circles or 
wheels around itself, and the waves roll always further outward. One drives the other 
until they reach the shore. Although it is still in the middle, the waves do not rest; instead, 
the waves continue forward.”
35
 To show how it also radiates across time, Luther points to 
the “protoevangelium” in the Genesis account of Adam and Eve: 
“And it will crush your head, and you will crush its heel”: . . . Adam and Eve 
were encouraged by this promise. Wholeheartedly they grasped the hope of their 
restoration; and, full of faith, they saw that God cares about their salvation, since 
He clearly declares that the male Seed of the woman would prostrate this  
enemy. . . . This, therefore, is the text that made Adam and Eve alive and brought 
them back from death into the life which they had lost through sin. . . . Look at 
Adam and Eve. They are full of sin and death. And yet, because they hear the 
promise concerning the Seed who will crush the serpent’s head, they have the same 
hope we have, namely, that death will be taken away, that sin will be abolished, and 
that righteousness, life, peace, etc., will be destroyed. In this hope our first parents 




These words state that Adam, who through the fall, unbelief, and sin, has been 
condemned to death also shares in the gospel of Christ through faith. Luther’s conviction 
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that Adam was a Christian long before Christ reveals how completely Luther understood 
the Old Testament in the light of Christ and his cross. Indeed, for Luther all of Scripture 
“has only one content. That is Christ.”
37
 When he encounters Christ over and over again 
in Scripture, it is always in the context of the cross. For Walther von Loewenich, Luther’s 




Therefore, Luther’s central focus on the crucified Christ and his fundamental view 
of the chief doctrine of justification serve as foundations for missionary witness. 
According to Scherer, the Reformer’s single-minded focus on Christ prompted Adolph 
Schlatter to label “the doctrine of justification by faith as the formative motif in all 
evangelical missionary activity.”
39
 The viva vox evangelii (living voice of the gospel) is 
the content of missionary witness, the pebble in the pond, expanding the kingdom of God 
through all space and time. The proclamation of justification by grace through faith is the 
catalyst for the coming kingdom, engulfing, immersing, and including people in God’s 
kingdom. The kingdom of God radiates outward in space and time drawing people into a 
salvific relationship with Christ who “is before all things” and in whom “all things hold 
together” (Colossians 1:17). He is the singular point. 
The cruciform motion of divine calling and sending that engages sinners by grace 
through faith, and provides the context for Luther’s understanding of the Church, begins 
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to take shape where “the church is a creation of the Gospel.”
40
 The Church originates in 
the gospel proclamation in Word and sacrament, thereby creating a fundamental unity 
between ecclesiology and missiology. In his Large Catechism, Luther explains the 
relationship well: 
He [the Holy Spirit] has a unique community in the world. It is the mother that 
begets and bears every Christian through the Word of God. The Holy Spirit 
reveals and preaches that Word, and by it he illumines and kindles hearts so that 
they grasp and accept it, cling to it, and persevere in it. . . . Until the last day the 
Holy Spirit remains with the holy community or Christian people. Through it he 
gathers us, using it to teach and preach the Word. By it he creates and increases 
sanctification, causing it to daily grow and become strong in the faith and in the 




The Church in the power of the Holy Spirit begets every individual Christian and the 
whole community of believers and then sends them into the world to proclaim the gospel 
message of salvation. Luther’s innovative change to the classic doctrine of missio Dei to 
include the sending of the Church unseats the Body of Christ as the beginning and end of 
mission. It is neither the locus nor the goal of mission. It is the instrument. It is not the 
Church’s mission but God’s mission that is salvific. When Luther states that the 
“kingdom comes of itself,” he affirms that God does not need the Church to accomplish 
God’s work. God can do it alone, but God chooses to work through people. In Bondage 
of the Will Luther argues that God could manage without human beings, but God will 
cooperate with people.
42
 God uses people as co-workers. Indeed, everything in creation 
serves God’s creative activity. Everything in creation is God’s mask and tool. God is the 
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causa prima; the tools and masks are instruments. God could have worked in creation 
directly without these instruments, but God chooses to hide himself behind these masks: 
“Truly, you are a God who hides himself” (Isaiah 45:15).  
These masks are the visible things of God: “human nature, weakness, and 
foolishness. Precisely in the things we regard as the counterpart of the divine, God has 
become visible.”
43
 God’s hidden and revealed nature in creation (theology of the cross) 
opens a dynamic fluidity between Luther’s understanding of missio Dei and his 
understanding of the Church. Therefore, missiology and ecclesiology exist in a unity 
wrought by the cross of Christ. Both missiology and ecclesiology find their center in the 
same act of the Crucified One. As Scherer aptly puts it, “‘Integration’ of church and 
mission is unnecessary, because ‘disintegration’ has never taken place.”
44
 While God 
could act alone, God calls and invites people to be co-laborers in the mission. They are 
cooperatores Dei, co-creators with God. With this perspective in mind, Luther writes: “It 
is through us he preaches, shows mercy to the poor, comforts the afflicted.”
45
 The whole 
Church thus is understood as not only a creature of the Word but a preacher of the 
Word.
46
 As the people of God, the Church is always God’s instrument; it has been saved 
in order to participate in the history of salvation.  
As the community of believers are saved by God and therefore participate in that 
salvation story, Luther then can go on to state that people are to be saved through believers, 
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as they are saved through those who were before them. Indeed, it is the duty of all the 
baptized to witness as need or opportunity arises. In 1523 Luther preached on 1 Peter 2:9: 
We have no other reason for living on earth than to be of help to others. If this 
were not the case, it would be best for God to kill us and let us die as soon as we 
were baptized and have begun to believe. But He permits us to live here in order 
that we may bring others to faith, just as He brought us. . . . A priest must be God’s 
messenger and must have a command from God to proclaim His Word. You must, 
says Peter, exercise the chief function of a priest, that is, to proclaim the wonderful 
deed God has performed for you to bring you out of darkness into the light. And 
your preaching should be done in such a way that one brother proclaims the 
mighty deed of God to the other, how you have been delivered through Him from 
sin, hell, death, and all misfortune, and have been called to eternal life. Thus you 
should also teach other people how they, too, come into such light. For you must 
bend every effort to realize what God has done for you. Then let it be your chief 
work to proclaim this publicly and to call everyone into the light into which you 
have been called. Where you find people who do not know this, you should 
instruct and also teach them as you have learned, namely, how one must be saved 




The Church, a creation of the Word proclaimed, also proclaims the Word to the world. 
Each baptized believer participates in the radiating grace of God in Word and sacrament 
both as a gift and a call.
48
 It is a promise and a command. Luther writes: “If it is true that 
they have God’s word and are anointed by him, then it is their duty to confess, to teach, 
and to spread [his word]. . . . Here again it is certain that a Christian not only has the right 
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Each baptized believer is both called and sent. In The Freedom of a Christian, 
Luther explained that “a Christian is a perfectly free lord of all, subject to none. A 
Christian is a perfectly dutiful servant of all, subject to all.”
50
 Each baptized believer, 
individually and part of the community of Christ, proclaims the gospel message. Scherer 
refers to this as “Luther’s informal missionary triad—Word, church, believer—which” 
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LUTHERANISM’S MISSIONAL ECCLESIOLOGY 
 
 
Bosch’s sweeping statement that today’s followers of Christ live in a “pluriverse 
of missiology in a universe of mission”
1
 raises questions for Lutherans regarding their 
place in this missional universe and, in particular, what distinguishes a Lutheran 
missiology from the multiplicity of others. Even before Lutherans attempt to look for the 
distinguishing marks of Lutheran missiology, it is necessary to start with a far more basic 
query into whether or not such a thing as a Lutheran missiology even exists. This is the 
question Bliese poses: “Does Lutheran theology lend itself to the creativity and 
innovation needed to think missiologically in our changing environment?”
2
 
 Based on the vast “wealth of insights [Luther] places at our disposal for sound 
mission thinking,”
3
 he offers “the entire structure of thinking [that] flows naturally into 
Christian witness and outreach to the lost.”
4
 He speaks so strongly and “with surprising 
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 with a “mission perspective [that] directly encouraged mission,”
6
 one must 
answer with an unqualified and enthusiastic “Yes!” This is the conclusion not only of 
many Luther scholars since Warneck’s critique of Luther but also of Reformed historian 
Mark A. Noll, who states that Lutherans have much to offer in mission to the degree that 
they “remain authentically Lutheran.”
7
 In binding Lutheran missiological vitality to a 
vibrant and authentic Lutheranism, Noll affirms the views of several Luther scholars. 
Lutheran missional vitality is first a matter of coming to terms with Lutheran identity.  
 In Reclaiming the “L” Word: Renewing the Church from Its Lutheran Core, 
Lutheran missional theologian Kelly A. Fryer puts it bluntly: “We need to know who we 
are.”
8
 This is an unlikely and odd statement for a tradition that considers itself a learned 
tradition. “In fact,” continues Fryer, “until we are really clear about these things, we will 
find ourselves ‘wandering’ around, as Paul warned, from one myth . . . one half-truth . . . 
one info-commercial promise . . . one talk show host’s advice . . . one church-growth 
guru’s latest list of things every church just HAS to do . . . to another. And we will be as 
lost as we can be.”
9
 Rick Rouse and Craig Van Gelder echo this emphasis on identity. In 
A Field Guide for the Missional Congregation, they say that “to effectively reach new 
people with the good news of God’s love in an ever-changing world, we will need to 
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deeply explore our identity—being missional.”
10
 The first task of mission is to do the 
hard soul-searching work that yields purpose, vision, and calling. In this way, mission is 
first a question of identity.  
 In The Message Eugene Peterson paraphrases Jesus to say: “You must begin with 
your own life-giving lives. It’s who you are, not what you say and do, that counts. Your 
true being brims over into true words and deeds” (Luke 6:45).
11
 The “true being” of 
Lutheranism in this “pluriverse of missiologies in a universe of mission”
12
 begins with 
the chief article, “the article on which the church stands or falls,”
13
  that “Jesus Christ, 
our God and Lord, ‘was handed over to death for our trespasses and raised again for our 
justification’ (Romans 4:25).”
14
 It continues: 
Nothing in this article can be given up or compromised, even if heaven and earth 
and things temporal should be destroyed. For as St. Peter says, “There is no other 
name under heaven given among men by which we must be saved” (Acts 4:12). 
“And with his stripes we are healed” (Isa. 53:5). 
 On this article rests all that we teach and practice against the pope, the 
devil, and the world. Therefore we must be quite certain and have no doubts about 





For Lutherans, the chief article is the primal force of God’s mission in the world. It is the 
gospel which spreads out across all space and time, according to Luther, like a “stone in 
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 It is a living word from a living savior which sounds forth through the 
Word. According to Paul Althaus, it “has only one content. That is Christ.”
17
 For 
Lutherans, “everything hinges on God and God’s message to humankind in Jesus 
Christ.”
18
 Since “the doctrine of justification by faith [is] the formative motif in all 
evangelical missionary activity,”
19
 there is a fundamental unity between ecclesiology and 
missiology. Therefore Lutheranism’s “true being,” its identity, is intimately and 
inextricably bound to mission. Ecclesial existence (identity) and mission are one. To 
speak of missiology is to speak of ecclesiology; to speak of ecclesiology is to speak of 
missiology. This is an innovation born of Luther when he expands the classic Trinitarian 
understanding of missio Dei to include the Triune God’s sending of the Church into the 
world. Luther’s innovation served then and stands now before Lutherans as a catalyst for 
the self-understanding of congregations and individual Christians. It connects them to 
their deepest sense of purpose and meaning and awakens Lutheran missional vitality with 
the awareness that “God has a mission and that Christian congregations are to place 
themselves in league with that mission as their very reason for existence.”
20
 
Although the short answer given to Bliese’s question—“Does Lutheran theology 
lend itself to the creativity and innovation needed to think missiologically in our 
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—was a simple and emphatic “Yes!” much more can be said. 
Missiological creativity and innovative capacity within North American Lutheranism rest 
on the synapses connecting ecclesiology and missiology in Lutheranism’s “true being.” 
These synapses are the means for how ecclesiology and missiology interconnect. 
 
The “Word” in Lutheran Missional Ecclesiology 
In Lutheranism’s “true being,” ecclesiology and missiology are both outcomes of 
the salvific activity of God; therefore, Lutheran missional ecclesiology is theocentric. The 
Triune God—Father, Son, and Spirit—is ultimately the working subject, the driving 
force, and the guarantor of the Church’s growth and existence. Luther emphasizes that 
God brings the Church into being through the working of the Holy Spirit. Hence, he 
asserts in the Small Catechism’s explanation to the third article of the Apostles’ Creed:  
I believe that by my own understanding or strength I cannot believe in Jesus 
Christ my Lord or come to him, but instead the Holy Spirit has called me through 
the gospel, enlightened me with his gifts, made me holy and kept me in true faith, 
just as he calls, gathers, enlightens, and makes holy the whole Christian church on 




The Holy Spirit working through the gospel brings into being what was not there: human 
community reconciled to God in Jesus Christ. In the Large Catechism’s explanation to 
the same third article of the Apostles’ Creed, Luther writes that the Holy Spirit is the 
“mother that begets and bears every Christian through the Word of God.”
23
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 Luther identifies the creative agency of God in the connection between the Holy 
Spirit and the external Word. According to Althaus, for Luther “the Holy Spirit does not 
work alone without the word, but rather in and through the word.”
24
 Not only do the Holy 
Spirit and Word belong together, they are inseparable. The external Word comes to 
believers in the spoken word, the gospel proclaimed, which becomes the viva vox 
evangelii (living voice of the gospel) through the Spirit’s illuminating work. However, as 
Gerhard Ebeling states, it is not every word that is one with the Holy Spirit, but only “the 
word which creates what it says.”
25
 The Word with the Holy Spirit creates what it speaks, 
which is faith in God’s Son Jesus Christ. It is this “Christologically oriented 
understanding of the Spirit”
26
 that focuses Luther’s biblical hermeneutic that “preaches 
Christ.” In Luther’s reading of Scripture, Jesus Christ is the “fundamental meaning and 
utterance of the holy scripture. . . . so that in him all words form a single word.”
27
 In 
Jesus, God has both revealed himself and concealed himself. There is nothing, no one, 
and nowhere that believers may inquire in order to know God, other than in Jesus Christ. 
In Jesus, the manifest glory of God and the kingdom are present. 
 The single Word, Jesus Christ, is both the heart and the head of the kingdom of 
God. He is the heart, revealing the radical grace of the missio Dei: 
For while we were still weak, at the right time Christ died for the ungodly. Indeed, 
rarely will anyone die for a righteous person—though perhaps for a good person 
someone might actually dare to die. But God proves his love for us in that while 
                                                 
24
 Althaus, The Theology of Martin Luther, 37. 
 
25
 Gerhard Ebeling, Luther: An Introduction (Minneapolis: Fortress, 2007), 67. 
 
26
 Ibid., 107. 
 
27




we still were sinners Christ died for us.
 
Much more surely then, now that we have 
been justified by his blood, will we be saved through him from the wrath of God. 
For if while we were enemies, we were reconciled to God through the death of his 
Son, much more surely, having been reconciled, will we be saved by his life. 
(Romans 5:6-10) 
 
Christ is the head, enthroned in glory. Luther’s missional perspective finds powerful 
expression in his views on the ascension and exaltation of Christ. In a sermon on Mark 
16:14-20, Luther comments on this verse: “Go into all the world and preach good news to 
all creation. Whoever believes and is baptized will be saved, but whoever does not 
believe will be condemned.” In this sermon, Luther very clearly identifies Christ’s 
mission with Christ’s rule.  
We must, therefore, conceive of his ascension and Lordship as something active, 
energetic and continuous, and must not imagine that he sits above while we hold 
the reins of government down here. Nay, he ascended up thither for the reason 
that there he can best do his work and exercise dominion. Had he remained upon 
earth in visible form, before the people, he could not have wrought so effectually, 
for all the people could not have been with him and heard him. Therefore, he 
inaugurated an expedient which made it possible for him to be in touch with all 
and reign in all, to preach to all and be heard by all, and to be with all. . . . Not 
only does he sit up there but he is also down here. And for this purpose did he 
ascend up thither, that he might be down here, that he might fill all things and be 
everywhere present; which thing he could not do had he remained on earth, for 
here in the body he could not have been present with all. He ascended to heaven, 




Luther asserts that Christ’s ascension to the right hand of God is not an abandonment of 
his Church. On the contrary, his ascension conveys the telos of Christ’s authority in all its 
eschatological fullness in heaven and on earth. In himself, he bears the kingdom of God 
as the Messiah, standing and living in direct unbroken communion with God and thus the 
basilea. God’s reign and Jesus Christ are one and the same thing, a point Luther makes in 
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his commentary on Psalm 110: “[Jesus] illustrates this in His own Person. He became a 
human being and condescended to the miserable level of our present nature in order to 
begin His kingdom work in us by personally sharing all human weakness and trouble.”
29
 
Therefore, those who proclaim the name of Jesus also proclaim the reign of God (Acts 
8:12; 28:31), whether in his humiliation or his exaltation.  
While visible to the eyes of faith, the reign of Christ is invisible and hidden. 
While Luther can and does speak of the ascension as visible proclamation of the kingdom 
authority of Christ, it is visible only to the eyes of faith. Though the reign of Christ’s 
kingdom moving through all space and time ushers in the new age of the kingdom, for 
Luther it is a hidden kingdom.
30
 What makes the kingdom visible for Luther are the seven 
marks of the Church in section III of On the Councils and the Church: Word, baptism, 
communion, the power of the keys, ministry of the Church, prayer/praise/thanksgiving, 
and the holy cross.
31
 These act as the signs of the Church through which God creates and 
sustains both faith and the faithful. Through them, the Church emerges from hiddenness 
so individuals can orient themselves. 
 
The “Church” in Lutheran Missional Ecclesiology 
Luther understood “church” in relational as opposed to institutional terms. He 
disliked the word Kirche and preferred terms like Sammlung (assembly) and Gemeinde 
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 For him, church was first a communion of saints, a gathering of 
believers. This thoroughly relational understanding of the Church appears in Article VII 
of the “Augsburg Confession,” where it says that the Church is “the assembly of saints in 
which the gospel is taught purely and the sacraments are administered rightly.”
33
 While 
these are Philipp Melanchthon’s words, they clearly reflect Luther’s ecclesiological 
insights. Just as Christ’s reign and lordship is “something active, energetic and 
continuous,”
34
 so too the assembly of saints actualizes the reign of Christ. At the heart of 
Luther’s relational understanding is the idea that the Church is something that occurs in 
the world. Luther declares in his “Sermon on the Good Shepherd (1523),” “The kingdom 
of Christ is in process of growing and is not something that is completed. This, in brief, is 
a short explanation of this Gospel.”
35
 Wilhelm Löhe, a Lutheran pastor and promoter of 
missions from Neuendettelsau, Bavaria, in the mid-nineteenth century, pointed to Luther 
with these words: “Missions is nothing but the one church of God in its motion—the 
realization of a universal, catholic church.”
36
 Two formative elements in Lutheran 
missional ecclesiology shape the Church as “becoming” and “in motion.” These are 
Word and sacrament. The gospel is not only to be read but also preached, not in isolation 
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but in association with the sacraments. Together Word and sacrament point to and draw 
from Christ and his salvation.  
On the Word, Luther’s view that the Holy Spirit is united indissolubly with the 
Word and continually bears witness to the Son engendering salvific faith leads to 
Luther’s affirmation that God’s Word is never without God’s people. He writes in That a 
Christian Assembly or Congregation Has the Right and Power to Judge All Teaching and 
to Call, Appoint, and Dismiss Teachers, Established and Proven by Scripture: 
The sure mark by which the Christian congregation can be recognized is that the 
pure gospel is preached there. For just as the banner of an army is the sure sign by 
which one can know what kind of lord and army have taken to the field, so, too, 
the gospel is the sure sign by which one knows where Christ and his army are 
encamped. . . . Thus we are certain that there must be Christians wherever the 
gospel is, no matter how few and how sinful and weak they may be. Likewise, 
where the gospel is absent and human teachings rule, there no Christians live but 





The symbiosis of Word, Holy Spirit, and faith in Christ means that for Luther the Word 
of God is above all a proclaimed word, the living voice of the gospel (viva vox evangelii). 
Through the creative power of the viva vox evangelii, God creates human community on 
earth, calling it from nothing and sending it into the world with the Spirit as cooperatores 
Dei—partners in the missio Dei. 
In his commentary on Psalm 110:2, “The Lord will send the scepter of thy 
kingdom out of Zion,” Luther specifies that Christ’s kingdom authority is one and the 
same with Christ’s Word and identifies the primary way believers co-labor with Christ in 
the kingdom: 
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By giving a scepter to this kingdom He indicates that there is to be a visible 
government and an outward, knowable sign that the kingdom of this King will 
actually exist. For just as a scepter is ordinarily a public declaration and attestation 
of a royal or judicial dominion and power, so this King will wield a scepter which 
can be publicly seen and by which His kingdom can be recognized. But David 
plainly indicates that it is to be the kind of scepter that will be sent out; that is, it 
will not remain in one place but will move out farther and farther. This will require 
messengers. For if the scepter is to be sent out, there must also be people who will 
carry it and always bring it further. Hence it is not a stationary but a running 
scepter. However, it will begin to run its course or mission in Zion or Jerusalem. 
 Hence this scepter is nothing else than the office of the public ministry, 
which the Lord Christ began himself and later on commanded to be extended by 
His messengers, the apostles and their successors, and to be continued until the 
Last Day. . . . This will be done only through the oral Word or the office of the 
ministry, sounding forth among the people about this King and thus entering their 




Since the Christian assembly is called, formed, and sent by the Spirit of God through the 
Word, its “true being” is in its participation in Christ’s mission through proclaiming the 
Word. This is true for all believers throughout all space and time. It is as true for Adam 
and Eve as for believers today. On Adam and Eve’s salvation, Luther wrote: 
This seed will crush the serpent’s head, i.e. the seed will subvert, trample under 
his feet and crush the damage which the serpent has caused. When Adam heard 
this, he reemerged from hell and was again comforted. This is the faith that the 
Seed will take all the power of the devil and crush it so that it is destroyed. . . . 
After they lived and died, their descendants waited and believed on this promise 
and always preached that a fruit would come and crush the serpent’s head. All the 
content of the gospel and faith are contained in these few words. . . . It states there 
that Adam has been a Christian already long before the birth of Christ because he 
had the same faith in Christ that we have. Time makes no difference as it concerns 
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Faith in the promise of God for salvation is faith in Jesus Christ. Thus, the gospel 
message greeted Adam and Eve in their fallen state. When they “came back again to 
grace in Paradise after their pitiful fall . . . [they] began this faith in the Savior, the Son of 
God. The promise that was given to them said, ‘The offspring of the woman shall trample 




 Just as surely as Adam and Eve demonstrate that the gospel knows no limits in 
time, Mary and Joseph demonstrate the gospel is not limited by space. In fact, says 
Luther in a “Sermon on the Day of Holy Innocents (1544),” Mary and Joseph were the 
first missionaries to Egypt: 
There is no doubt that Mary and Joseph and perhaps others with them that had 
come to know the child were not silent while in Egypt over the great miracle 
which had occurred with this child. They preached and brought others to faith and 
salvation, just as the Wise Men in particular were preachers of the New Testament 




Luther looks at mission as a fundamental expression of gathered believers, participating 
in the radiating reach of the message of grace. It is not some sort of special undertaking 
that needs to be specially organized. Rather, it is a part of the assembly’s nature. In his 
sermon on 1 Peter 2:9, Luther asserts the following:  
We have no other reason for living on earth than to be of help to others. If this 
were not the case, it would be best for God to kill us and let us die as soon as we 
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were baptized and have begun to believe. But He permits us to live here in order 
that we may bring others to faith, just as He brought us. . . . A priest must be God’s 
messenger and must have a command from God to proclaim His Word. You must, 
says Peter, exercise the chief function of a priest, that is, to proclaim the wonderful 
deed God has performed for you to bring you out of darkness into the light. And 
your preaching should be done in such a way that one brother proclaims the 
mighty deed of God to the other, how you have been delivered through Him from 
sin, hell, death, and all misfortune, and have been called to eternal life. Thus you 
should also teach other people how they, too, come into such light. For you must 
bend every effort to realize what God has done for you. Then let it be your chief 
work to proclaim this publicly and to call everyone into the light into which you 
have been called. Where you find people who do not know this, you should 
instruct and also teach them as you have learned, namely, how one must be saved 




God’s redemptive work in the world reaches through the gathered assembly, the 
assembly being the instrumentality of the extension of Christ’s kingdom, which is an 
instrumentality that is formed by the Word and sacrament. Just as surely as God’s Word 
advances the cause of Christ throughout all space and time, so does the sacrament as 
well. In an all-out effort to strengthen the faith of the people and promote faithful living, 
Lutheran Reformers in Electoral Saxony initiated a series of parish visitations in 1527, 
during which they suggested changes to the liturgy including the use of German. In so 
doing, Luther and the Reformers fundamentally upended more than a thousand years of 
accumulated theology and practices regarding the worship life of the gathered assembly. 
The changes were more than a formal, superficial re-arranging of the rite but were a 
reordering of power. As Luther saw it, the Western mass had become perverted by 
converting the agency and gift of God into a merit and performance of the Church. In his 
liturgical settings of 1523 and 1526, Luther removed the prayer in which the words of 
institution had been enclosed in the canon of the mass—the Eucharistic prayer—due to 
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its sacrificial theology. Luther substituted forms in which the words would be proclaimed 
to the congregation. In the sacrament, the living and present Christ bestows the gifts of 
his death and resurrection, given with his body and blood to eat and drink, on sinners 
assembled by his Word. 
 The changes in liturgy and sacrament brought by Luther and other Reformers 
represented fundamental changes in Christian identity. Traditionally the Western liturgy 
conveyed identity in two distinct ways, first through language and then through its 
theological orientation. The Latin mass had been the binding agent for Christendom for a 
thousand years, uniting language, liturgy, and politics pointing to the “hopes of European 
unity and preeminence. So even while the church commemorated Pentecost yearly, the 
papacy enforced Latin as the common language of the church.”
43
 Luther and his 
followers, on the other hand, understood the language of the sacrament not as something 
to force upon the assembly but as an opportunity to engage the community as hearers and 
participants in the viva vox evangelii. Introducing his German mass, he writes:  
I do not agree with those who cling to one language and despise all others. I 
would rather train such youth and folk who could also be of service to Christ in 
foreign lands and be able to converse with the natives there, lest we become like 
the Waldenses in Bohemia, who have so ensconced their faith in their own 
language that they cannot speak plainly and clearly to anyone, unless he first 
learns their language. The Holy Spirit did not act like that in the beginning. He 
did not wait till all the world came to Jerusalem and studied Hebrew, but gave 
manifold tongues for the office of the ministry, so that apostles could preach 
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In addition to translating into German and introducing changes in the liturgy, the 
Reformers made even more recommendations for altering church life. The people were to 
receive both the bread and the wine. In this Lutheran innovation to the Eucharist, the meal 
is reinterpreted from a sacrifice offered to God from a contrite heart to a banquet feast of 
sharing in the free gift of grace. Rather than a meal of insiders, the Eucharist becomes a 
vehicle of proclamation and a point of entry for the lost sheep. Linguistically, liturgically, 
and in terms of church governance, the Lutherans were moving out in mission.  
 
The “Believer” in Lutheran Missional Ecclesiology 
Luther was just as emphatic about the nature and role of the individual believer as 
one being called and sent as he was about the Church as a relational assembly gathered 
by the Word. Luther had an elevated view of the laity: “For no one can deny that every 
Christian possesses the word of God and is taught and anointed by God to be priest.”
45
 
Luther’s theocentric understanding of missional ecclesiology does not preclude the fact 
that God works through believers to extend the kingdom’s reign. In Bondage of the Will, 
he writes: 
[God] does not work in us without us, because it is for this he has created and 
preserved us, that he might work in us and we might cooperate with him, whether 
outside his Kingdom through his general omnipotence, or inside his Kingdom by 
the special virtue of his Spirit. . . . But he does not work without us, because it is 
for this very thing he has recreated and preserved us, that he might work in us and 
we might cooperate with him. Thus it is through us he preaches, shows mercy to 
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However much Luther sets the work of the Father, the Son, and the Holy Spirit in the 
center, Luther emphasizes the importance of the testimony of laypeople and of the 
ordained ministry of Word and sacrament. The Church as “gathered assembly” and 
individual believers as the “priesthood of all believers” are God’s instrument for the 
expansion of the gospel. The people of faith are created through the Word/gospel; they 
also are drawn into God’s redemption of the world through evangelization and mission. 
In the Large Catechism, Luther writes: “Creatures are only the hands, channels, and 
means through which God bestows all blessings.”
47
 Luther had a very pronounced sense 
for human agency in God’s work in the world. However, human agency always was 
viewed in a passive capacity as one that cooperates and accedes to divine initiative. In the 
Freedom of the Christian, he comments:  
Just as our neighbor is in need and lacks that in which we abound, so we were in 
need before God and lacked his mercy. Hence, as our heavenly Father has in 
Christ freely come to our aid, we also ought freely to help out neighbor through 
our body and its works, and each one should become as it were a Christ to the 
other that we may be Christ’s to one another and Christ may be the same in all, 




While Luther repeatedly affirmed the believer as a called agent in God’s kingdom, one 
must not confuse this call with the “inner” call of what came to be known as 
“evangelical” missionary movements. This “inner” call of later missionary movements 
had roots in Pietism and conflated evidence of the presence of the Holy Spirit with 
certain specific emotional experiences. Luther, on the other hand, assigns more 
importance to the outer call of the congregation to the ministry of Word and sacraments. 
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According to Luther’s missional ecclesiology and view of ministry, the Church is a 
creation of the gospel (Word and sacraments) which carries out the work of the Triune 
God. Even while the office of the ordained ministry is important, each individual of the 
“gathered assembly” has the responsibility to see to it that the gospel is preached.  
This basic triadic formula—Word, Church, believer—provides the Lutheran 
prism with which to identify a distinctly Lutheran missiology in a “pluriverse of 
missiology in a universe of mission,”
49
 wherein the contours and shapes of the mission 
neatly correspond to the contours and shapes of the Church. In Luther’s view of mission, 
missiology and ecclesiology are ways of talking about the one salvific agency of God. 
This is the “true being” of Lutheran identity, the key premise of what needs to inform 
who a specific congregation is and what God is making it to be. 
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MARKS OF THE MISSIONAL CHURCH 
 
Luther understands mission first and foremost as God’s mission, missio Dei, an 
endeavor in which God is the principal actor. The unavoidable consequence that mission 
belongs to God is that the Church is God’s vessel. It is not the beginning or the end of 
mission but a means. The Church is not called to decide whether it will carry on the 
mission or not. It simply must decide whether it wants to be the Church. The Church 
cannot determine when, where, and how missions will be carried out, for the mission 
always is guided divinely. Mission is God’s prerogative. The Church can only point to, 
participate in, and invite others into God’s activity.  
Pointing, participating, and inviting on the part of the Church is an indirect 
experience. Just as surely as God’s actions in creation reveal the Triune God, they also 
conceal him.
1
 Due to the rupture brought by sin to the relationship between God and 
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creation, direct unbroken communion with God is not possible. Any and all attempts to 
make such a connection with God for Luther are born of pure and simple pride. However, 
communion is possible, albeit indirect. Communion with God is indirect and mediated 
first through the incarnate presence of Jesus Christ who underwent humiliation, suffering, 
and rejection. Fellowship with God first means fellowship with the crucified one. It is on 
the cross that God’s mission for creation is laid bare for the world to see. As Luther 
writes in his commentary on Galatians: “For this purpose He came down, was born, lived 
among men, suffered, was crucified, and died, so that in every possible way He might 
present Himself to our sight.”
2
 When people see Christ on the cross, people see God— 
whether they know it or not. 
There is nothing behind, beyond, or beneath the cross about which one may 
inquire to comprehend God’s purpose and mission in the world. All things in heaven and 
on earth find their telos in the cross of Jesus Christ. Therefore, God’s mission for the 
creation is found on the cross and cloaked in darkness, the darkness of sin, guilt and 
death—all that is God’s opposite.
3
 For this reason, Luther writes in the Heidelberg 
Disputation, “God’s works always seem unattractive and appear evil.”
4
 God is masked in 
what is ordinary and unlovely. According to von Loewenich, for Luther, “if God himself 
is hidden in sufferings, it is clear that also the works of God, in which his activity 
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confronts us, bear the same character.”
5
 In hiddenness and concealment God is revealed 
as a God who comes bearing gifts of forgiveness, healing, and life.  
The masks of God reveal him. In concealing, God reveals. This takes place not 
only on the cross but also in every aspect of creation that God chooses. Furthermore, 
Luther says in his “Sermon on the Good Shepherd,” “Not only is Christ hidden from the 
world, but a still harder thing is that in such trials Christ conceals himself even from his 
church.”
6
 Luther drives believers again and again to the cross as the prism of God’s work 
in the world wherein the believer’s life takes new shape, contour, and color. The cross not 
only shapes the individual believer’s entrance into God’s work, it also shapes each 
believer’s entrance into the work of the gathered assembly.  
 As the cross left a mark on Jesus’ body, it leaves marks on the Body of Christ in 
the world, the ekklesia, the gathered assembly. More than just a gesture or a shape, 
Gerhard Forde states that the cross is something that happens to us: “The cross is an event 
. . . The cross is the doing of God to us.”
7
 As an event initiated by God, the cross leaves 
seven distinct marks on the gathered assembly to help believers orient themselves around 
God’s work in the world. These marks are Word, baptism, communion, keys, ministry, 
prayer/praise/thanksgiving, and the cross. As believers look to the sufferings of Christ to 
see the work of God, so too, may believers look to these marks to see the Church. 
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First, the holy Christian people are recognized by their possession of the holy 
word of God. 
—Martin Luther, On the Councils and the Church, vol. 41 of Luther’s Works  
 
The cross is an event in the proclamation of the Word. Luther understands it less 
as a written symbol and more as an oral event as he conveys in his “Sermon on the 
Ascension (1523)”: “We have often said heretofore that the gospel, properly speaking, is 
not something written in books, but an oral proclamation, which shall be heard in all the 
world and shall be cried out freely before all creatures, so that all would have to hear it if 
they had ears.”
8
 This is what has been called “Luther’s linguistic innovation.”
9
 Prior to 
translating the New Testament into German, Luther offered an even more radical 
interpretation of Scripture. In To the Councilmen of All Cities in Germany, That They 
Establish and Maintain Christian Schools in 1524, Luther cites language as one of the 
ways in which God hides and reveals himself:  
We cannot deny that [the gospel] came through the medium of languages, was 
spread abroad by that means, and must be preserved by the same means. . . . The 
languages are the sheath in which the sword of the Spirit (Eph. 6:17) is contained; 
they are the vessel in which this wine is held; they are the larder in which this 
food is stored; and, as the gospel itself points out (Matt. 14:20), they are the 




The gospel is concealed in the letter. What is spoken by the mouth must be understood by 
the heart in the power of the Holy Spirit. The outward word, writes Ebeling, is “merely a 
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tool and instrument of him who writes living words in the heart.”
11
 In scholasticism, owing 
to its reliance on Greek philosophy, language was logical, rational, and propositional. 
Greek (Aristotelian) categories provided the scaffolding that supported the entire structure 
of medieval thought. Luther attacked the whole Aristotelian scholastic enterprise with a 
radical deconstruction of language and its role in God’s work in the world. 
 The Word, for Luther, was not so much a proposition but an address. It was not 
something for use in mastery of the world. It was something that God used to break into 
human lives. Rather than an instrument whereby people give order to the world around 
them, it is an instrument God uses to occupy human hearts. It is alive and active, a living 
voice (viva vox evangelii), concealed within the utterance and sheathed by the text. This 
unique address is from the crucified Christ, making Christ’s kingdom “a peculiar 
kingdom,” whose “power is deeply hidden,”
12
 yet it “keeps marching on and on, through 
different times and different people.”
13
 
 To hear the Word, for Luther, is to hear God speak through the presence of the 
crucified and risen Christ: “For whenever I hear the messenger of Christ, I hear Christ 
himself; but if I do not hear his messenger, I do not hear Christ.”
14
 This means that those 
who bear the message of Christ “preach not themselves, but Christ, and hence are the 
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 At every turn, Luther emphasizes the Word as the proclaimed 
message of forgiveness in Jesus Christ: 
This kingdom. . . . is not governed by any other power save the oral proclamation 
of the Gospel. This proclamation is not of men, but Christ himself sent it forth, 
and then put it into the hearts of the apostles and their successors so that they 
understood it, and into their mouths so that they spoke and declared it. This is his 
kingdom, and so does he rule that all of his power is comprehended in and 
connected with the Word of God. . . . Hence, all that we preachers can do is to 
become the mouthpieces and instruments of Christ our Lord, through whom he 




 As the living Word, the address creates change through the law and gospel. The 
law reveals human sinfulness (Romans 3:20), points to depravity (Galatians 3:10), and 
drives to despair (Romans 7:24). The gospel proclaims Christ’s forgiveness (Romans 
3:24), issues assurance (Hebrews 11:1), and restores relationship (2 Corinthians 5:18). 
There is only one word and it is God’s Word, but Luther distinguishes between two 




Second, God’s people or the Christian holy people are recognized by the holy 
sacrament of baptism. 
—Martin Luther, On the Councils and the Church, vol. 41 of Luther’s Works  
 
 The cross is an event in the sacrament of baptism in the midst of the gathered 
assembly. It is something God initiates and brings to completion in Jesus Christ. Indeed, 
as Luther states, the hand of God comes upon the believer in baptism:  
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But you see no work of man in this transaction; for baptism is not my work but 
God’s. He that baptized me stands in God’s stead and does not the work of man, 
but rather it is God’s hand and work. God is the real worker. Therefore, I may and 




Here, Luther makes clear that baptism is God’s act of intervention in the believer’s life 
within the gathered assembly, a sign pointing to the covenant the crucified Christ 
established in his death and resurrection. According to Luther, nothing less is given in 
baptism than holiness: “Never doubt, therefore, that when a person is baptized, he is as 
lovely and pure in God’s sight as is the dear sun, no sin remaining, nothing but eternal 
righteousness. Christ himself spoke that way, ‘He who is baptized and believes will be 
saved.’”
18
 In baptism, nothing less is given than transforming forgiveness and a 
foundation for a new life, a new start for every new day.  
In baptism, nothing less is given than God—not part of God but the full God. As 
Luther states in the Large Catechism, baptism is a treasure that God gives: “No greater 
jewel, therefore, can adorn our body and soul than baptism, for through it we become 
completely holy and blessed, which no other kind of life and no work on earth can 
acquire.”
19
 The holiness and blessedness that comes upon the believer in baptism is none 
other than the holiness and blessedness of Jesus Christ. Here, baptism is a dramatic 
enactment of the chief article, “the article on which the church stands or falls”
20
 that 
“Jesus Christ, our God and Lord, ‘was handed over to death for our trespasses and raised 
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again for our justification’ (Romans 4:25).”
21
 In the event of baptism, Christ becomes the 
believer’s and the believer becomes his. He gives us all that he has as his followers give 
him all that they have. He gives life, freedom, joy, forgiveness, and all that is attractive 
and beautiful to God. Believers, in turn, give him all that they have: sin, guilt, shame, 
despair, death (2 Corinthian 3:18). This is the “happy exchange.” Luther explains this in 
Two Kinds of Righteousness, where “Christ’s righteousness becomes our righteousness 
and all that he has becomes ours; rather he himself becomes ours.”
22
 In baptism, it is 
God’s work that is all-important. In Jesus Christ, God acts, intervenes, and causes. In 
Jesus Christ, God swaps the new for the old, taking the old nature to himself and 
bestowing a new one (2 Corinthians 5:17). In The Freedom of a Christian, Luther casts 
this exchange in terms of a marriage union:  
[Faith] . . . unites the soul of Christ as a bride is united with her bridegroom. By 
this mystery, as the Apostle teaches, Christ and the soul become one flesh (Eph. 
5:31-32). . . . Accordingly the believing soul can boast off and glory in whatever 
Christ has as though it were its own, and whatever the soul has Christ claims as 
his own. Let’s compare these and we shall see the inestimable benefits. Christ is 
full of grace, life, and salvation. The soul is full of sins, death, and damnation. 
Now let faith come between them and sins, death, and damnation will be Christ’s, 
while grace, life, and salvation will be the soul’s; for if Christ is the bridegroom, 
he must take upon himself the things that are his bride’s and bestow upon her the 




This emphasis on the “happy exchange” in baptism of God’s work in human lives is 
expressed in the opening address to the gathered assembly in Evangelical Lutheran 
Worship:  
                                                 
21
 Kolb and Wengert The Book of Concord, 301. 
 
22




 Luther, The Freedom of a Christian, 351. 
92 
 
In baptism our gracious heavenly Father frees us from sin and death by joining us 
to the death and resurrection of our Lord Jesus Christ. We are born children of a 
fallen humanity; by water and thee Holy Spirit we are reborn children of God and 
made members of the church, the body of Christ. Living with Christ and in the 




In baptism, believers die with Christ. With him, they have been crucified and buried so 
that as he was raised from the dead, they, too, might walk in newness of life. Baptism 
becomes a mark by which the gathered assembly is identified as belonging to Christ. The 
life of the assembly and of each individual believer becomes saturated with the reality of 
the Crucified One. In this sense, Luther speaks of human lives being “hidden in Christ” 
(Colossians 3:3).  
 
Lord’s Supper 
Third, God’s people, or Christian holy people, are recognized by the holy 
sacrament of the altar. 
—Martin Luther, On the Councils and the Church, vol. 41 of Luther’s Works  
 
 The cross is an event for Christ followers in the Lord’s Supper. It is a resurrection 
event. It is the act of God. As Luther explains in Admonition Concerning the Sacrament 
of the Body and Blood of Our Lord, 1530: 
You should mark well the phrase “in remembrance of me,” for with it Christ 
wants to induce and encourage you, out of love and . . . Also the words “for you” 
are to be diligently noted in this connection, when he says “Given and shed for 
you.” The two words “my” and “your” are indeed mighty words which should 
fairly impel you gladly to walk over a hundred thousand miles for this sacrament; 
for if you would consider who it is who speaks “my,” and who says “Do this in 
remembrance of me,” you would discover that it is your dear Lord Christ Jesus, 
God’s Son, who shed his blood and died for you.
25
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Luther says that in reality the resurrected Christ is present. He is present—hidden yet 
visible—as Luther mentions in the Large Catechism, “in and under the bread and 
wine.”
26
 In and under the simple form of bread and wine, the resurrected Christ collapses 
all space and time into a single moment wherein he is fully and physically present. Here 
Luther brings an innovation to the sacramental theology of the Lord’s Supper. Luther’s 
insistence on the physical presence of Christ stems not from novel sacramental theology 
but from established Christological convictions. Luther argues for the ubiquity of Christ 
in the bread and wine by drawing a straight line from the incarnation of Christ to the 
Lord’s Supper. Applying the “communication of attributes” (communicatio idiomatum) 
from the ancient Chalcedonian formula, wherein the finite is capable of the infinite 
(finitum capax infiniti) to the bread and the wine (sub contrario), Luther refuses to relent 
on Christ’s actual presence. 
 In asserting Christ’s real presence in the wine and bread, Luther highlights the 
missio Dei. The resurrected Christ appears among the gathered assembly and speaks in 
the here and now. His Word, his proclamation, spreads “like a stone in the water which 
extends further and further” through space and time bringing all to a single point. The 
Risen One, who is as fully present to the gathered assembly as to the disciples gathering 
leftover baskets of loaves and fish, breaks the silence with words of forgiveness and 
assurance. Rather than a “doing” of the gathered assembly, the meal is Christ’s doing. He 
is the host, the one who offers, who initiates, who gestures, who presents, and who 
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extends the gracious invitation. He is the one who acts, who makes himself present in the 
sacramental meal because the “right hand of God is everywhere,” according to Luther.
27
 
 In the holy supper, Christ stands and speaks, inviting the baptized over and over 
again into renewal and new life. In the sacrament, the crucified and risen Christ advances 
the missio Dei as a visual proclamation. His presence speaks volumes of God’s intent for 
all creation. Melanchthon echoes Luther in “The Apology of the Augsburg Confession” 
when he writes: “We are talking about the presence of the living Christ, knowing that 
‘death no longer has dominion over him.’”
28
 In the supper, the Word is made visible.  
 
Keys 
Fourth, God’s people or holy Christians are recognized by the office of the keys 
exercised publicly. 
—Martin Luther, On the Councils and the Church, vol. 41 of Luther’s Works  
 
The cross is an event in the life of the believer through the proper use of the keys, 
which convey the power given by Jesus Christ to Peter and all the Church for participating 
in the expanding reign of God. It is one of the ways Luther speaks of believers sharing in 
the authority of Christ on earth. The Reformer explains in words ascribed to Christ: 
They are indeed the keys of heaven, but they are not found in heaven. I left them 
on earth. Don’t look for them in heaven or anywhere else except in Peter’s mouth 
where I have placed them. Peter’s mouth is my mouth, and his tongue is my key 
case. His office is my office, his binding and loosing are my binding and loosing. 
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However, this power is not limited to Peter but extends to all believers in all places and in 
all time periods. As Luther states, “The keys belong to the whole church and to each of 
its members, both as regards their authority and their various uses.”
30
 The authority of the 
keys is “nothing else than to proclaim and apply the gospel.”
31
 It is in exercising the 
authority of the keys that believers participate with God as cooperatores Dei in the 
salvation of the world. It is in this sense that individual believers are tools for the 
expansion of the gospel, an expansion that unfolds in the various vocations of individual 
believers.  
 While God can accomplish the mission alone, God chooses to involve those who 
have been called in his redemptive power. Working in community reflects God’s Triune 
nature as a divine community, the social Trinity. Scripture makes it clear that the 
relationships within God—Father, Son, and Spirit—are based on a shared equality. This 
means that the relationships are non-hierarchical. God extends this community by offering 
fellowship to the world through Jesus Christ’s work on the cross. Christians join the divine 
community and share in its work. In his sermon on 1 Peter 2:1-5, Luther states that “all 
Christians have the authority, the command, and obligation to preach, to come before God 
to pray for one another, and to offer themselves as a sacrifice to God.”
32
 As 1 Peter says, 
those who were once no people are now God’s people at God’s bidding in Jesus Christ. 
They are a “royal priesthood” sent to live out their vocations in new ways and with new 
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focus. All Christians are priests, meaning they have the privilege and responsibility to 
declare to their neighbors the good news of God’s redeeming grace. They do this through 
their vocations, a Godly kingdom-building service they can render to their neighbors 
simply through the performance of their daily tasks. As Luther states, “God’s people 
please God even in the least and most trifling matters. For He will be working all things 
through you; He will milk the cow through you and perform the most servile duties 
through you, and all the greatest and least duties alike will be pleasing to Him.”
33
 The 
doings of the saints in faith are the doings of God. They communicate God’s love and 
forgiveness in Jesus Christ. 
 
Ministry 
Fifth, the church is recognized externally by the fact that it consecrates or calls 
ministers, or has offices to administer. 
—Martin Luther, On the Councils and the Church, vol. 41 of Luther’s Works  
 
The cross is an event in the Church through the office of ministry in bishops and 
pastors. Although Luther rejected the papacy, he upheld the necessity for bishops and 
pastors as individuals responsible for the ministry of the gospel. The office of ministry 
differs from the priesthood of all believers in both terminology and meaning. When 
Luther refers to the universal priesthood of all believers he uses the terms “sacerdotium” 
or “communio sanctorum.” The priesthood of all believers (sacerdotium) refers to the 
ministry common to all believers of spreading the gospel. When Luther speaks of 
ordained ministry he uses the term ministerium.” According to Luther, though the Word 
and the sacraments in the Church ought to be preached and administered publicly by a 
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publicly called minister, the blessings of the Word, baptism, communion, and the power 
of the keys in principle have been entrusted by Jesus Christ to the entire congregation. 
Clergy, therefore, administer the means of grace as a mandate from both Christ and the 
congregation. This is done for the sake of good order. 
Luther consistently maintained that the ordained office of the preaching of the 
Word and of the administration of the sacraments were necessary and instituted by Christ 
himself.
34
 Ordination was no sacrament, strictly defined, but he pressed the missio Dei 
element of the ministry as well as the promise that God speaks and acts in pastoral acts. 
In both preaching and presiding, the pastor proclaims the good news of Jesus Christ. This 
means that leadership in the office of ministry is always cross-shaped. Although 
unrepeatable on the stage of history, the cross repeats itself in the community’s worship 
and in the ministry of its faith active in works of love. Those who lead the gathered 
assembly are subject to the cross no less than others. Public leadership is subject to daily 
death and resurrection. Under the cross, ministry dies to itself and rises anew. All 
ministers of the Word, as all other Christians, are certain to know the rhythm of dying 
and rising in their own lives. Luther explains in his “Sermon on the Good Shepherd”: 
Not only is Christ hidden from the world, but a still harder thing is that in such 
trials Christ conceals himself even from his church, and acts as if he had 
forgotten, aye, had entirely forsaken and rejected it, since he permits it to be 
oppressed under the cross and subjected to all the cruelty of the world, while its 
enemies boast, glory and rejoice over it, as we shall hear in the next Gospel. 
Moreover, Christians must suffer themselves to be especially tormented by the 
devil inwardly, in their hearts, with the terrors of their sin and God’s wrath, and so 
must endure every misfortune and the tortures of hell; not to mention what they 
are otherwise compelled to feel and see in themselves and among their own 
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brethren in the way of weaknesses and faults in both faith and life, and whatever 




Cross-shaped leadership is not simply something ordained ministers discuss; they 
undergo it. To “undergo” is to be acted upon, to suffer, and it is the key discerning the 
nature of the office of ministry. Cross-shaped leadership is the public face of such 
vocation amid the Christian assembly in the world. 
 
Prayer/Praise/Thanksgiving 
Sixth, the holy Christian people are externally recognized by prayer, public praise, 
and thanksgiving to God. 
—Martin Luther, On the Councils and the Church, vol. 41 of Luther’s Works  
 
The cross is an event of spiritual formation in the gathered assembly’s life. When 
Luther speaks of prayer, praise, and thanksgiving, he describes the believer’s interaction 
with the Word of God as spirituality and catechesis woven together to form a new 
garment of Christian identity. Christian writers as early as Paul in Galatians 6:6 use the 
word “catechumen” (κατηχούμενος) to denote an individual or individuals undergoing 
Christian instruction for baptism. Luther’s understanding of catechesis went far beyond 
the mere transmission of the Church’s teaching to presenting it as an opportunity for 
personal transformation in the presence of Christ.  
When Luther speaks of prayer, he refers to the catechism; when he teaches the 
catechism, he returns to prayer. The Reformer’s weaving of prayer and catechism leads the 
believer to the workshop of spiritual formation. Luther’s first prayer book, A Personal 
Prayer Book, in 1522 reformed the late-medieval tradition of prayer books by reordering 
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traditional material around Luther’s hermeneutic of law and gospel and the chief article of 
the Reformation.
36
 By re-ordering the Ten Commandments, the Apostles’ Creed, and the 
Lord’s Prayer according to this hermeneutic, Luther provided a new garment for the 
development of Reformation spirituality. Luther’s A Personal Prayer Book was his proto-
catechism and only a start in what would later become a full-blown catechetical spirituality. 
Luther’s more mature work reflecting the interrelatedness of spirituality and 
catechesis comes in A Simple Way to Pray. Here, Luther recommends that believers 
“pray” the chief articles of the Church’s confession. Praying the chief articles helps 
believers to develop a life at the nexus of the Word of God, catechesis, and prayer: 
First, when I feel that I have become cool and joyless in prayer because of other 
tasks or thoughts (for the flesh and the devil always impede and obstruct prayer), I 
take my little psalter, hurry to my room, or, if it be the day or hour for it, to the 
church where a congregation is assembled, as time permits, I say quietly to myself 
and word-for-word the Ten Commandments, the Creed, and if I have time, some 
words of Christ or of Paul, or some psalms, just as children do. It is a good thing 




In this short passage, Luther moves from prayer to catechesis and then back to prayer. 
There is a natural tie, for Luther, between prayer and contemplating the chief articles of 
faith. In this connection, he makes it clear that the foundation for Christian life is not 
obedience. Rather, the Christian life grows from the gospel of forgiveness of sin in Jesus 
Christ. In his sermon on John 16:23-30, Luther lists five things that are necessary for true 
prayer: God’s promise, faith in God’s promise, a claim on God’s promise, a desire for 
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God’s promise, and calling on Christ for God’s promise.
38
 Prayer as spiritual formation 
centers believers on God’s promise in Jesus Christ. It is an event conforming the 
believer’s life to the cruciform figure of the savior. Luther makes this point as he has 
Jesus commenting on his own words, “In that day you shall ask in my name” (John 
16:23), “for then, in your many tribulations, you will have not only reason to pray, but 
will also know and perceive what my name is and how you should esteem me. Then will 
you be taught by praying itself what you now do not at all understand, and that hitherto 
you have never prayed.”
39
 Luther describes the practice of Christian prayer in a way that 
focuses believers’ attention on everyday life in the world, lived in the context of the 
relationship established with them by God in Jesus Christ. This relational dimension 
makes Christian prayer for Luther both a conscious, intentional practice as well as a 
constant reality in the life of the believer. 
 Luther’s breakthrough for individual spiritual formation through a contemplative 
catechetical prayer life is mirrored in his reformulation of the liturgy. While keeping the 
basic structure of the mass, he retooled it with new meaning. Luther had come to see the 
mass as an expression of an ecclesiastical abuse of power used in tyranny over the lives 
of members of the Church. For Luther, every gesture, phrase, and rite reeked of the 
stench of papal and ecclesiastical prerogative and power.
40
 In opposition to the mass and 
its focus on the Church, Luther altered its orientation. All the practices of communal 
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worship were re-centered on Christ. Each gesture, phrase, and rite became human re-
enactments of things God is doing. The re-enacting is a form of remembering, recalling, 
and realizing again and again that the promises of God in Jesus Christ are true. 
 
Cross (Suffering) 
Seventh, the holy Christian people are externally recognized by the holy 
possession of the sacred cross. 
—Martin Luther, On the Councils and the Church, vol. 41 of Luther’s Works  
 
The cross is an event for the Church in the experience of suffering. For all 
Christians, suffering is necessary, revealing both human need and human resistance to the 
living voice of the gospel (viva vox evangelii). Scripture makes clear the necessity of Jesus’ 
suffering and death. The Son of Man “must” suffer and die; the passion is inevitable (Luke 
9:22; 13:33; 21:9; 22:37; 24:7; 24:44). The “way” of Jesus is the way of the cross. The way 
of Jesus is also the way for his disciples. While it is true that being cooperatores Dei means 
that believers have the assurance that their actions help change the world, that is not all 
there is. Believers can act on the world, make good things happen, and in the experience 
feel the presence of God through them. However, living the life of faith is also a matter of 
what happens to believers. The life of faith means undergoing certain hardships. The life of 
faith means suffering the passion in our inmost selves.  
 In the greatest depths of suffering, in the abyss of death and hell, Luther 
provocatively suggests that Christ momentarily withdraws, leaving the believer to face 
his own despair. This withdrawal induces a cathartic change:  
Here you easily see that the sorrow and sufferings, in which we expected to 
remain permanently, were of your own choosing, but when the hour finally 
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comes, of which you never thought before, you will hardly be able to stand, 
unless you become a new man. The old Adam despairs, he does not abide, he 
cannot abide, for it goes against his designs. Hence you must have your own time, 
then you must suffer a little. For Christ withdraws himself from you and permits 
you to remain in the power of sin, of death and of hell. There the heart cannot 
accomplish very much to calm the conscience, do whatever it will, for Christ 
departs and dies. Then you will have the refrain, ‘”A little while, and ye shall not 
behold me.” Where will you go? There is no comfort. There is no help. You are in 
the midst of sin; in the midst of death; in the midst of hell. . . . Now this everyone 




Luther then poses a rhetorical question for believers hearing this sermon: “Why does God 
do this and permit his own to be persecuted and hounded?”
42
 His answer is new birth, as 
when a child comes into the world: 
This is indeed very hard and bitter. . . . the Lord gives us a beautiful parable. . . . 
when he says: “A woman when she is in travail has sorrow, because her hour is 
come, but when she is delivered of the child, she remembers no more the anguish 
for joy that a man is born into the world”. . . . Christ says here to his disciples, so 
it will also go with you. The woman is here in such a state of mind that she is 
fearful of great danger, and yet she knows that the whole work lies in the hands of 
God; in him she trusts; upon him it is she depends; he also helps her and 
accomplishes the work, which the whole world could not do, and she thinks of 
nothing but the time that shall follow, when she shall again rejoice; and her heart 
feels and says, A dangerous hour is at hand, but afterwards it will be well. . . . 
Thus it will also be with you, when you are in sorrow and adversity, and when 
you become new creatures. Only quietly wait and permit God to work. He will 
accomplish everything without your assistance.  
 Here you see in this example, that if a man is to be born the mother must 
become first as though she were dead; that is, she must be in a condition as 
though she were already dead, she thinks it is now all over with her. Thus it shall 
be with us. . . .We shall accomplish nothing ourselves, but at times we shall feel 
death and hell. . . . But when delivered of the child she remembers no more her 
sorrow and pain, but is as though she had come alive again. . . . Thus it is also 
with us. . . . when Christ returns, and makes himself known to us, our hearts are 
full of joy, even though the whole world be to the contrary.
43
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The event of the cross in the life of the believer is the new birth. It is the resurrection in 
the human soul wrought by Jesus “Christ who himself awakens us and makes us cheerful, 
so that his resurrection becomes effective in us.”
44
 
These outward marks of the Church identify it as belonging to Christ. They cover 
the gathered believers like a garment, says Luther, “as we do a christening robe or 
swaddling clothes in which a child is clad for baptism.”
45
 The marks of the Church for 
Luther are akin to the garment of salvation for individual believers: “With this change of 
garments a new birth, a new life stirs in us. New affections toward God spring up in the 
heart. New determinations affect our will. All this is to put on Christ according to the 
Gospel.”
46
 Christ both reveals and conceals his cruciform presence in the marks of the 
Church individually and collectively, inviting all in its path into the mystery of salvation. 
 
 
                                                 
44
 Ibid., 80. 
 
45
 Luther, On the Councils and the Church, 175. 
 
46






















MARKS OF THE MISSIONAL CHURCH RE-IMAGINED 
 
In equating the kingdom of God with the mission of God (missio Dei), Luther 
sounds a sharply eschatological note, a note that occurs not at the end of his life and work 
but one that rings throughout all of his thought.
1
 In Luther’s eschatology, the eternal is 
present now. Luther blurs, if not outright erases, the distinction between present and 
future: “For here one must put time out of one’s mind and know that in that world there is 
neither time nor hour, but that everything is an eternal moment.”
2
 In this sharp 





 and Jürgen Moltmann.
5
 Of Luther’s eschatology, Elert states, “Our entire 
consciousness of being in the world has dissolved in time.”
6
 Luther’s sharp 
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eschatological rendering of the kingdom of God/Mission of God (missio Dei) necessitates 
a special kind of sight, a certain kind of awareness. Something extraordinary takes place 
for the believer in faith as Luther exhorts them, “Put time out of your mind.”
7
  
The new kind of awareness that Luther refers to as “faith” is phrased by Ted 
Peters as “proleptic consciousness.”
8
 It is an anticipatory yet actual experience of the 
telos of creation in Jesus Christ in which thinking and feeling are integrated. The 
integration of the cognitive and affective realities provides a context for a new state of 
being. As a state of being, faith engenders consciousness, a depth of awareness that sees 
what is invisible to the unbelieving eye. It is analogous to imagination. This is not the 
imagination of fantasy but the imagination that is, according to Dykstra, “a way of seeing 
into and interpreting the world which shapes everything one thinks and does. . . . It 
involves what one might call ‘seeing in depth.’ It is the capacity to perceive the ‘more’ in 
what is already before us.”
9
 Faith awakens the believer to the reality that is here already 
and still comes in the person of Jesus Christ.  
 Certainly, “seeing in depth” aptly describes Luther. When commenting on 
crossing over to life eternal, he stated: “But what crossing over is. . . . experience teaches 
us. For we cross over every day.”
10
 Awake to the invisible, seeing what is unseen, and 
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captivated by the newness of it all are signs of a healthy Christian imagination. It opens 
believers to a life centered on and integrated by Jesus who embodies, both now and in the 
life to come, the future God has promised. As Peters explains, “A life so integrated 
around Christ is a proleptic life. It is the future life actualized ahead of time. It is the new 
life in the midst of the old life.”
11
  
In Luther’s understanding, ecclesiology and missiology are acts of God in Jesus 
Christ. As two sides of the same divine action, they are an event that brings into being 
God’s work. The “coming-into-beingness” of God’s work through fallen creation is 
indicative of the continuing creative activity of the Godhead. It is a promise and a deed, 
anticipation and occurrence. As accomplished fact, Jesus’ rule draws the Church toward 
the consummation, its telos. As events, the marks of the Church outlined by Luther are 
prolepses of that telos. By living into and out of the marks, believers are drawn into the 
creation’s future in Christ. By living into and out of the marks, believers inhabit the 
world anew and announce in their person the good news of the kingdom of God.  
Luther’s understanding of the marks of the Church is a deep source for mission in 
the postmodern North American setting. For ELCA Lutherans, whose constituting 
documents call for effective evangelism, Luther’s marks of a church offer a dynamic path 
forward that draws from their deepest sense of purpose and meaning. It offers ELCA 
Lutherans, often weary and worn from trying this method or that model, this trick or that 
technique, the opportunity to recreate in the light of what is good and holy within its own 
tradition. 
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Part Three of this discussion presents a re-imagined understanding of Luther’s 
marks of the Church and a strategy for adopting them as a new missional posture for a 
postmodern North American context. As a preliminary observation, Lutherans need to 
state the obvious: Luther’s writings on the “marks” of the Church are in German. 
Translation is required. In North America, common usage for the word “mark” includes 
inscription, letter, impression, line, spot, visible trace, punctuation, letter, appraisal, and 
rating. The sense that Luther wished to convey was deeper than that, more profound than 
a mark on a page. The meanings of the German word he used, marke, include ticket, tag, 
entry pass, sign, indication, and symbol. Common North American use of the English 
word “mark” fails to convey the dynamic sense of Luther’s thought. As an alternative, 
this part will use the terminology “signposts.” Signposts indicate action, an occurrence, 
or an event, that must be taken soon. They also indicate an action, an occurrence, or an 
event that already has been taken. Luther depicts Church and mission as an event that has 
taken place and is soon to take place. In this sense, Luther’s use of the word “mark” 
anticipates Tillich’s understanding of “symbol.” Tillich’s definition of symbols includes 
certain elements. Symbols first “point beyond themselves to something else,” then 
“participate in that to which they point,” and open up “levels of reality which otherwise 
are closed for us.”
12
  
Analogous to Tillich’s use of the word “symbol,” Luther’s “marks” of the Church 
are being re-framed for the postmodern North American setting as “signposts” due to the 
nature of the postmodern condition as being the experience of displacement, nomadism, 
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migrancy, and uprootedness. The signposts of the Church invite, guide, and jettison all 
postmodern wayfarers to the main event in Jesus Christ. The signposts of Christ’s kingdom 
include the following: liturgy (Word and Lord’s Supper); baptism; the keys; pastors; 
prayer, praise, and thanksgiving; and the cross. The conclusion of each re-appropriation of 
Luther’s marks of the Church as a postmodern signpost will identify the key missional 





In 1839, Charles Magnin coined the expression “liturgical drama” in his work 
tracing the origins of modern theater back to the liturgical life of the medieval Church. 
He asserted what was then a radical notion: modern theater developed from earlier forms 
of drama born within, and born by, the ritual of the medieval Church.
14
 In her work, The 
Mythological Traditions of Liturgical Drama: The Eucharist as Theater, Christine 
Schnusenberg looks even further back in time and demonstrates that the origins of 
liturgical drama are found within the mythological traditions of the ancient Near East.
15
 
In her concluding chapter, “In the Beginning There Was Theater,” she contends that 
theater was worship and worship was theater in which participants enacted the dramas of 
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various cosmological myths of origin.
16
 Building on the fundamental works of Mircea 
Eliade and Paul Ricoeur, she argues that Christian theater was embedded in the 
cosmogony of the Christ-event and developed from the same mimetic stream of 
cosmogony as other more ancient manifestations of theater.
17
  
The insights of both Magnin and Schnusenberg help postmodern North American 
Lutherans re-appropriate the Lutheran liturgy as a profound missional resource. They 
depict the incarnation as an event of cosmogony, setting the Eucharist against the 
backdrop of Roman theater. This framing renders the Last Supper, which originally took 
place in the context of Jewish domestic worship, as a majestic liturgical drama that 
represented a theater of God. In short, the liturgy becomes God’s stage. The Roman rite, 
which is the basis for the Lutheran liturgy, appears by the second century and was used 
widely by the fifth century.
18
 It flourished throughout the medieval period and gave rise 
to modern theater. Liturgy is a drama in which believers participate in order to discern 
and affect the shape and meaning of life itself.  
Liturgy is not so much about recalling an ancient event but stepping into a future 
God opens within the gathered assembly. By participating in the acts of the liturgy, the 
people enter God’s stage in human history and enact “things we believe God is doing.”
19
 
With its heavy use of music, it could even be said that the Lutheran liturgy is God’s 
musical theater wherein God sings the lead as the gathered assembly takes supporting 
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roles. God singing in the assembly as part of a triumphal celebration comes from 
Zephaniah 3:14-17, where Yahweh, the victorious king, sings over a singing people in 
gladness, love, and triumph:  
Sing aloud, O daughter Zion; shout, O Israel! Rejoice and exult with all your 
heart, O daughter Jerusalem! The Lord has taken away the judgments against you, 
he has turned away your enemies. The king of Israel, the Lord, is in your midst; 
you shall fear disaster no more. On that day it shall be said to Jerusalem: Do not 
fear, O Zion; do not let your hands grow weak. The Lord, your God, is in your 
midst, a warrior who gives victory; he will rejoice over you with gladness, he will 
renew you in his love; he will exult over you with loud singing [emphasis mine].  
 
Zephaniah’s declaration to the people of God in the Ancient Near East is one and the 
same as Luther’s declaration that in the gathered assembly God’s voice rises above all 
others: the viva vox evangelii (living voice of the gospel) announcing Christ’s victory 
over sin, death, and the devil.  
This liturgical musical theater wherein God is the lead actor takes shape in four 
acts. Act One is called “The Gathering.” Act Two essentially is “The Word.” Act Three 
portrays “The Meal,” and Act Four presents “The Sending.” These are the constituent 
parts of the main event in the liturgical life of a believer. It is God’s feature presentation 
in the world. 
 
Act One: The Gathering 
Liturgy begins by invoking the divine name of the Father, Son, and Holy Spirit 
signaling the believer’s entry onto the stage of God’s high-stakes drama. In the gathering 
of the assembly, believers engage in consciousness-altering practices queued by the 
rubrics in the Confession and Forgiveness, the Greeting, the Kyrie, the Hymn of Praise, 
112 
 
and the Salutation and Collect.
20
 In Beyond Maintenance to Mission, Craig L. Nessan 
states that in the gathering believers “enter an alternative world that can profoundly 
shape and alter the ordinary world.”
21
 Roused by the practices of the gathering rite, the 
assembly calls on its collective faith to imagine together the presence of Christ’s reign. 
Indeed, the texts of the Kyrie and Hymn of Praise “paint a picture” of the gathered 
assembly surrounded by the heavenly hosts in the presence of God. The singing and 
speaking of these texts bring to mind the believers of every time and every place. The 
singing and speaking of these texts evoke a vision within the gathered assembly. 
In this act of collective ecclesial imagination, space and time collapse, orienting 
believers around a single moment: the revelation of the Son of God. In what 
anthropologists call ritual time and space, the relationship between sight and sound are 
fluid; what is heard is seen and what is seen, heard. The Word proclaimed is made 
visible; the bread and the wine speak. Optical and aural reality interchange, as John of 
Patmos testifies in Revelation 1:12 “I turned around to see the voice that was speaking to 
me” (Καὶ ἐπέστρεψα βλέπειν τὴν φωνὴν  ἥτις ἐλάλει μετ’ ἐμοῦ). The seer of Revelation 
sees the voice, showing how in God’s kingdom the aural becomes visible. There is a 
unity of the senses as suggested by Psalm 119:103, “How sweet are your words to my 
taste, sweeter than honey to my mouth!” So too in the liturgy the Word, whether spoken 
or sung or eaten or seen in symbolic gesture, induces a vision of an alternate reality. The 
heart of this is the presence of the crucified and risen One whose death and resurrection 
protests, contradicts, and overrules the claims of sin and death on the world. This vision 
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of an alternate reality is nothing other than the kingdom of God, the same kingdom Jesus 
proclaimed and embodied in his earthly ministry.  
 
Act Two: The Word 
In Act Two, Jesus reveals the kingdom through the Word. With hearts and minds 
roused to the presence of Christ’s kingdom, the viva vox evangelii (living voice of the 
gospel) takes center stage. Guided by the rubrics for the Liturgy of the Word, believers 
are addressed by the voice of the Living One in the First Reading, the Psalm, the Second 
Reading, the Gospel Acclamation, the Holy Gospel, the Sermon, the Creed, and the 
Prayers. 
The central message of the viva vox evangelii (living voice of the gospel) is the 
chief article that “Jesus Christ, our God and Lord, ‘was put to death for our trespasses and 
raised again for our justification’ (Romans 4:25).”
22
 For Luther, this is the heart of the 
kingdom of God. As the Word is read and preached and heard, Jesus’ kingdom enters the 
heart of every believer as both law and gospel, “sharper than any two-edged sword, 
piercing until it divides soul from spirit, joints from marrow; it is able to judge the 
thoughts and intentions of the heart” (Hebrews 4:12). The Word of God slays the old 
Adam, the old sinful self. In his commentary on Romans, Luther states: 
This is the principle theme in Scripture. For God has arranged to remove through 
Christ whatever the devil brought in through Adam. And it was the devil who 
brought in sin and death. Therefore God brought about the death of death and the 
sin of sin, the poison of poison, the captivity of captivity. As He says through 
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Lutheran liturgy presupposes a virtual death for believers in each service, “because it is 
the nature of God first to destroy and tear down whatever is in us before He gives us His 
good things.”
24
 As believers are addressed by the Word as the law of God, they are 
convicted and terrorized in conscience and driven to seek mercy. The mercy of God 
comes in Jesus Christ who sends the Holy Spirit to birth new life continually within 
believers: 
Therefore even though we pray and beg for grace, yet when grace does come and 
the soul is to be impregnated with the Spirit, it ought neither pray nor act, but only 
be still. This is surely difficult to do and it afflicts us terribly. For that the soul 
should be without the power of understanding or willing is to have it in darkness, 





Here, Luther likens a believer’s encounter with the Word of God as law and gospel in 
terms of new life and a new birth. Jesus is the seed of Abraham, the beginning of the new 
creation. As the believer’s soul becomes impregnated with the Holy Spirit, it is God the 
Father “who also must deliver us from the womb and bring us forth to life.”
26
 During the 
Liturgy of the Word, God serves as midwife to the believers’ new life in Christ’s 
kingdom. These are definitely high stakes.  
 
Act Three: The Meal 
In Act Three, Jesus Christ commands center stage as the host. He has set the table 
through his assisting ministers. He has prepared the meal with his own body. He has 
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provided the table at his own cost. The meal, the table, the invitation are all his. He 
presides. He invites. Believers approach the meal as indicated by the rubrics for the 
Liturgy of the Meal moving from the Offertory, to the Great Thanksgiving, Sanctus, 
Words of Institution, Lord’s Prayer, and the Agnus Dei.  
 Due to Luther’s reforms the meal is no longer used as a sacrifice to appease an 
angry God. Instead, the meal becomes a love feast, a time of immersion in the kingdom life 
to come. In the Liturgy of the Meal, the mimetic cosmogony, the central moment of the 
salvation story is re-enacted. Here, the gathered assembly reconstitutes and relives Jesus’ 
first-century table fellowship. In Jesus’ day, meals were staged to honor some people and 
shame others. Certain people received places of honor and extravagant food, while others 
were intentionally given lesser seats and a less appealing meal. Many of these meals were 
held in public view so that passersby could see and be reminded of the social hierarchy. 
 Jesus brought scandal to polite dinner society with his association with 
individuals considered unclean and unworthy. In order to put this intense response to 
Jesus’ welcoming the outcast at the meal in proper perspective, it is important to 
remember what Walter Kasper points out: 
In the east, even today, to share a meal with someone is a guarantee of peace, 
trust, brotherhood and forgiveness; the shared table is a shared life. In Judaism 
fellowship at table had the special meaning of fellowship in the sight of God. 
Each person at the table ate a piece of broken bread and thus received a share in 




By accepting them as friends and equals, Jesus erased the laws ordering social interaction 
in a broken world. In the drama of the Eucharist, the gathered assembly lives into the 
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vision that the kingdom has already come. In standing and kneeling, singing and 
listening, washing and eating, praying and blessing, the gathered assembly immerses 
itself in the kingdom reality as envisioned by Jesus.  
 
Act Four: The Sending 
The brevity of Act Four of the Liturgical Theater relative to the first three acts is 
as intentional as it is provocative. Its truncated form within the liturgy is, in fact, a 
reminder that the locus of God’s action moves from the stage of the gathered assembly to 
the stage of the individual lives of the believers in the world. It is not enough to be 
gathered together, ushered into an altered state of consciousness, addressed by God’s 
Word, and children born again of God in the likeness of the Son. It is not enough to 
endure virtual death and rebirth and find a place at the heavenly banquet tasting the 
sweetness of God’s bounty and mercy. God as Father, Son, and Holy Spirit in Triune 
oneness acts in and through the daily lives of those who have been brought from death to 
life (missio Dei). He reaches out to a lost and broken world through the person of Jesus 
Christ in and through the touch, the voice, the work of believers. In Freedom of a 
Christian, Luther suggests this makes believers “little Christs”: 
Hence, as our heavenly Father has in Christ freely come to our aid, we also ought 
freely to help our neighbor through our body and its works, and each one should 
become as it were a Christ to the other that we may be Christs to one another and 




The Lutheran liturgical musical theater concludes much as it began, rousing the gathered 
assembly and sustaining an altered state of consciousness for an alternate reality, the 
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kingdom of God. Born again, sighted with faith, believers are blessed and dismissed to 
make their way along the road (Acts 9:2; 19:9; 23; 22:4; 24:14, 22) identified so closely 
with Jesus Christ that the apostle Paul says in Romans 13:14 that they have “put on 
Christ.” In the drama of God’s musical liturgical theater, Jesus Christ recasts his brothers 
and sisters with new parts in God’s unfolding drama in the world. Now reborn, they 
inhabit the world around them anew.  
 
Signpost Two: Baptism 
It could be said that North American ELCA Lutherans have failed to proclaim the 
full gospel when it comes to the breadth and depth of Luther’s own understanding of 
baptism. Kirsi Stjerna makes this point when she writes: 
Lutherans after Luther’s time have overlooked an important emphasis in his 
teaching about justification and baptism—the importance he placed on the real 
change or transformation that occurs in our being because of Jesus. We are 
accustomed to talking about forgiveness given in baptism, and we are used to 
describing justification as an act of being pronounced “not guilty” because of 
what Christ has done. Luther, however, invited his readers to consider: How does 
becoming one with God transform us? How does baptism change our lives?
29
   
 
Behind all of Luther’s many theological innovations, innovations that in many respects 
changed the world, was an individual who had undergone a cathartic personal 
transformation. Luther describes the transformational process in his preface to the 
complete edition of his Latin writings:  
I had indeed been captivated with an extraordinary ardor for understanding Paul 
in the Epistle to the Romans. But up till then it was not the cold blood around the 
heart, but a single word in Chapter 1 [verse 17], “in it [the gospel] the 
righteousness of God is revealed,” that had stood in my way. For I hated that 
word “righteousness of God,” which, according to the use and custom of all the 
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teachers, I had been taught to understand philosophically regarding the formal or 
active righteousness, as they called it, with which God is righteous and punishes 
the unrighteous sinner. Though I lived as a monk without reproach, I felt that I 
was a sinner before God with an extremely disturbed conscience. I could not 
believe that he was placated by my satisfaction. I did not love, yes, I hated the 
righteous God who punishes sinners, and secretly, if not blasphemously, certainly 
murmuring greatly, I was angry with God, and said, “As if, indeed, it is not 
enough, that miserable sinners, eternally lost through original sin, are crushed by 
every kind of calamity by the law of the decalogue [Ten Commandments], 
without having God add pain to pain by the gospel and also by the gospel 
threatening us with his righteousness and wrath!” Thus I raged with a fierce and 
troubled conscience. Nevertheless, I beat importunately upon Paul at that place, 
most ardently desiring to know what St. Paul wanted. At last, by the mercy of 
God, meditating day and night, I gave heed to the context of the words, namely, 
“In it the righteousness of God is revealed, as it is written, ‘He who through faith 
is righteous shall live.’” There I began to understand that the righteousness of God 
is that by which the righteous lives by a gift of God, namely by faith. And this is 
the meaning: the righteousness of God is revealed by the gospel, namely, the 
passive righteousness with which merciful God justifies us by faith, as it is 
written, “He who through faith is righteous shall live.” Here I felt that I was 
altogether born again and had entered paradise itself through open gates. There a 




Luther’s experience was no mere intellectual exercise but the uprooting of all that he had 
come to know and believe about himself. His struggle was deep, extended, cathartic, and 
painful. More than twenty-five years separated that pivotal moment from when he wrote 
the preface to the Latin edition of his works.
31
 However, even after twenty-five years—
many years filled with profuse levels of writing, controversies, trial, death threats, 
excommunication, a Peasant War, a Bible translation, pastoral work, marriage, six 
children, and six other nieces and nephews to care for—his cathartic transformation 
remained vivid. More than twenty-five years later in the preface to his Latin works, he 
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describes his transformation as a life and death struggle with emotional words: “hatred,” 
“cold blood around the heart,” “fierce,” “crushed,” “blasphemy,” “pain,” “rage,” “beat,” 
and “disturbed.” 
 Luther’s long painful struggle culminated as God’s Word broke through, leaving 
him with only a simple utterance to convey its meaning: “born again.” Here, Stjerna notes 
the disconnect with North American Lutheranism: “Lutherans do not generally use ‘born-
again’ language, but in light of what Luther believed about justification, these words 
certainly could belong in our vocabulary, particularly when talking about the effects of 
baptism.”
32
 Luther returns to the metaphor of being “born again” in a prayer in the 
Baptismal Booklet with this phrase: “The almighty God and Father of our Lord Jesus 
Christ, who has given birth to you [emphasis mine].”
33
 Whatever paths that have led 
successive generations of Lutherans to North American shores, it is clear that one of the 
losses along the way has been Luther’s understanding of baptism as a transformative event. 
To be fair, there have been voices calling North American Lutherans to understand baptism 
as a radical transformation, notably Stjerna and to a lesser extent Eric Gritsch. In his book, 
Born Againism, Gritsch states cautiously, “Although all of Christian life could be called a 
born-again movement. . . . A view of the born-again phenomenon in historical perspective 
is direly needed in order to arrive at a balanced judgment of what it means to be born 
again.”
34
 Gritsch concludes his “balanced judgment” with this observation:  
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The born-again movement is part of a widespread dissent from the mainstream of 
American Protestantism which had become linked to popular ideals and patterns 
of American life: patriotism, manifest destiny, Anglo-Saxon self-confidence, the 
common folks’ social and economic aspirations, and whatever the American 




For Gritsch, the “dissent from the mainstream of American Protestantism” rests in the 
born-again movement’s jettisoning of a cathartic personal transformation (conversion) from 
the sacrament of water baptism into a separate “baptism of the Holy Spirit.”
36
 In reaching 
for a balanced historical judgment, Gritsch over-corrects. Simply because the personal 
transformation referred to by Luther as “born again” has been misunderstood, misused, and 
misapplied, it is no justification for Lutherans to allow that teaching to fall into disuse.  
 Luther himself made precisely the same point in the Large Catechism when 
arguing against “sectarians” who rejected the practice of infant baptism. He wrote: “How 
dare we think that God’s Word and ordinance should be wrong and invalid because we 
use it wrongly? Therefore, I say, if you did not believe before, then believe now and 
confess, ‘The Baptism indeed was right, but unfortunately I did not receive it rightly.’”
37
 
Luther’s argument against the “sectarians” (also called “enthusiasts”) is that baptism 
remains God’s work and remains valid no matter the disposition of the one undergoing or 
the one performing the baptism. Similarly, to reject born-again transformational baptism 
because it has been misunderstood and misrepresented in some quarters of Christianity is 
to fall prey to the same sectarianism Luther condemned—simply, in the other direction. 
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Luther insists that “the sacrament is not vitiated,”
38
 even when it is approached with the 
wrong intent. Misunderstanding and misapplying the sacrament does not negate its 
transformative effect. North American Lutherans have ceded half of the great treasure for 
which Luther battled the Enthusiasts—in effect, cutting the “great jewel”
39
 of baptism in 
half by failing to embrace its transformative result. They have surrendered “born again” 
transformational baptism to the domain of modern legalists who make it into a human 
work and requirement for entry into the kingdom of God.  
Following his defense of infant baptism in the Large Catechism, Luther returns to 
the primal conflict within the heart of believers that is resolved in baptism: 
Thus we see what a great and excellent thing Baptism is, which snatches us from 
the jaws of the devil and makes God our own, overcomes and takes away sin and 
daily strengthens the new man, always remains until we pass from this present 
misery to eternal glory. Therefore let everybody regard his Baptism as the daily 
garment which he is to wear all the time. Every day he should be found in faith 
and amid its fruits, every day he should be suppressing the old man and growing 
up in the new. If we wish to be Christians, we must practice the work that makes 
us Christians. But if anybody falls away from his Baptism let him return to it. As 
Christ, the mercy-seat, does not recede from us or forbid us to return to him even 




Clearly, Luther found new meaning and depth to his baptismal identity from the time he 
was first baptized in 1483 and when he had his breakthrough. His water baptism the day 
after his birth was not simply a single event but a process that continued over time that 
included his first moment of transformation. It would continue long after that 
breakthrough with other breakthroughs that were the fruit of his spiritual struggles until 





 Ibid., 462. “No greater jewel, therefore, can adorn our body and soul than baptism, for through it 
we become completely holy and blessed, which no other kind of life and no work on earth can acquire.”  
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his death. This perspective points to Luther’s understanding of baptism as both an event 
and process. According to Luther it has “two parts, being dipped under the water and 
emerging from it . . . . begun once and continuing ever after.”
41
 To say that baptism is an 
event followed by a process is to say that baptism is a state of being. Luther urges 
believers to continue in the daily dip of baptism. To “truly plunge into baptism”
42
 is a 
gentle invitation to followers of Christ to submerge in a mortifying yet beautiful reality: 
For we must keep at it without ceasing, always purging whatever pertains to the 
old Adam, so that whatever belongs to the new creature may come forth. What is 
the old creature? It is what is born in us from Adam, irascible, spiteful, envious, 
unchaste, greedy, lazy, proud—yes—and unbelieving; it is beset with all vices 




This state of being is initiated in the sacramental event of water and the Word and 
continues daily through repentance, a daily dying and rising in Christ, abiding with 
Christ. This is mortification of the flesh, for where Christ is there can be no impurity. It is 
necessary, Luther states in his Lectures on Galatians, that “we be destroyed and rendered 
formless, in order that Christ may be formed and be alone in us.”
44
 Clearly present in 
Luther, baptismal transformation offers a profound missional resource for Lutherans in 
postmodern North American culture. 
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MORE MARKS OF THE MISSIONAL CHURCH RE-IMAGINED 
 
Just as the preceding chapter articulated an understanding of Luther’s marks of 
the Word, Lord’s Supper, and baptism as symbols using the word “signposts” to denote 
their suitability and power for postmodern mission in a North American context, this 
chapter re-imagines the marks of the keys; office of the ministry; the acts of prayer and 
praise, and thanksgiving; and the cross as signposts for postmodern mission. As such, 
they guide, direct, and transform wayfarers in North American culture. Signposts of a 
missional church function as symbols in that they “point beyond themselves to something 
else,” “participate in that to which they point,” and open up “levels of reality which 




Signpost Three: The Keys 
As North American Lutherans rediscover the cathartic power of baptism and live 
into the fullness of Christ’s presence that results from it, they find that the transformation 
does not stop there. As God in Jesus Christ moved the locus of his saving action from the 
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stage of the liturgy to the lives of the baptized in the world, so Christ extends his reign 
throughout the world through the power of the keys. The power of the keys is the power 
to forgive or not to forgive sins given by Jesus to all believers through the representative 
disciple, Peter. When Jesus said to Peter in Matthew 16:19, “I will give you the keys of 
the kingdom of heaven, and whatever you bind on earth will be bound in heaven, and 
whatever you loose on earth will be loosed in heaven,” he gave those “keys” to the whole 
Church. All who are baptized share in Christ’s rule through the power to forgive and not 
to forgive. 
As he does with the earlier mentioned signposts of the Church—Word, Lord’s 
Supper, and baptism—Luther does with the power of the keys. He makes a very intimate 
connection between the work of Christ and the work of the believer. In fact, they are one 
and the same, as Luther explains in these words he ascribes to Jesus: 
“It shall be one single action, mine and yours, not a twofold one. It shall be one 
and the same key, mine and yours, not a twofold one. While you do your work, 
mine is already done. When you bind and loose, I have already bound and 
loosed.” He binds and joins himself to our work. Indeed, he himself commands us 




In the context of God’s mission (missio Dei), the power of the keys is an extension of the 
rule of Christ. The keys are wielded as a weapon against sin, death, and the devil. As an 
expression of the Word, which Hebrews 4:12 depicts as a “sharp two-edged sword,” the 
keys also have a bifurcated role. The effect of the keys is transmitted through the Word as 
it is spoken. In binding and loosing, the power of the keys amplifies the transformative 
effect of the Word, the Lord’s Supper, and baptism exponentially. Luther states, “To bind 
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and to loose clearly is nothing else than to proclaim and to apply the gospel.”
3
 The keys 
amplify the gospel in two distinct ways: verbal assurance of forgiveness to a penitent 
brother or sister (confession/absolution) and individual witness to God’s work in the 
world (testimony/witness). In these two ways, the keys transmit the power to uphold and 
extend Christ’s reign in the daily life of the believers. 
 
Confession/Absolution 
Regarding confession/absolution, Luther characterizes the effect of the keys much 
as Scripture does in James 5:16: “Therefore confess your sins to one another, and pray for 
one another, so that you may be healed. The prayer of the righteous is powerful and 
effective.” The connection between confession and healing is equally direct for Luther, 
who states in the Large Catechism, “If you are poor and miserable, then go and make use 
of the healing medicine. Those who feel their misery and need will no doubt develop 
such a desire for confession that they will run to it with joy.”
4
 Christian confession 
presupposes absolution as Christ’s promise to forgive is absolute. Confession and 
absolution are two distinct movements that sync together in the continual walk of 
baptism. These two movements are two continually alternating steps. As Luther states, 
“The first is our work and act, when I lament my sin and desire comfort and restoration 
for my soul. The second is a work that God does, when he absolves me of my sins 
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through the Word placed upon the lips of another person.”
5
 Walking daily in Christ with 
the baptismal gate of confession and absolution, Christ leads the believer by the “still 
waters” (Psalm 23:2), with a restored soul (Psalm 23:3), yet surrounded by darkness 
(Psalm 23:4).  
Here in the depths, the restored soul enters the darkness not as punishment but as 
inevitability. Luther emphasizes this in his commentary on Psalm 23:4: “Here you can see 
that as soon as the Word is preached and as soon as there are people that accept and confess 
it, the devil quickly appears with all his angels and arouses the world with all its might 
against this Word, to stifle and completely destroy those that have and confess it.”
6
 The 
daily walk of confession/absolution is the plunge into baptism where Christ leads along a 
path of constant renewal, mortification, and renewal. It is the daily dying and rising, as 
Luther writes in his commentary on Romans 10:12: “For confession is the principal work 
of faith by which a man denies himself and confesses God and thus he both denies and 
confesses to such an extent that he would deny his own life and all things rather than affirm 
himself. For in confessing God and denying himself he dies.”
7
 The power of the keys 
sustains the believer in the dying and rising of the daily baptismal walk. It provides impetus 
for the journey through darkness to light. In the act of confession/absolution, two voices 
speaking to each other extend the reign of Christ. The first is of the penitent, and the second 
is of Jesus as his Word is placed on the lips of a brother or sister. 














The second way that the keys amplify the effects of the Word, Lord’s Supper, and 
baptism is through the story that each believer tells about his or her own life. Not only are 
individual believers empowered to speak for Christ the words, “You are forgiven,” to 
each other; they also are empowered to proclaim the gospel. The utter oral/aural nature of 
the gospel, for Luther, necessitates that Christians put their faith in verbal form. In his 
sermon on 1 Peter 2:9, Luther elaborates what it means for the baptized to be one who 
proclaims the gospel: 
A priest must be God’s messenger and must have a command from God to 
proclaim His Word. You must, says Peter, exercise the chief function of a priest, 
that is, to proclaim the wonderful deed God has performed for you to bring you out 
of darkness into the light. And your preaching should be done in such a way that 
one brother proclaims the mighty deed of God to the other, how you have been 
delivered through Him from sin, hell, death, and all misfortune, and have been 
called to eternal life. Thus you should also teach other people how they, too, come 
into such light. For you must bend every effort to realize what God has done for 
you. Then let it be your chief work to proclaim this publicly and to call everyone 
into the light into which you have been called. Where you find people who do not 
know this, you should instruct and also teach them as you have learned, namely, 
how one must be saved through the power and strength of God and come out of 




In this passage, Luther exhorts believers to share how the chief article has been manifest 
in one’s life, how through Jesus Christ they “have been redeemed from sin, hell, death, 
and from all misery, and have been called to eternal life.” Not only that, says Luther, each 
individual believer must “instruct people how they should come into that life.” Clearly, 
Luther assumes that something has happened in each believer’s life from the hand of 
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Christ. Therefore, each believer is “called out” to tell “what” has happened to them and 
“how” others can be a part of it. All of the baptized have a story to tell.  
Psychologist Jerome Bruner asserts that all people formulate stories about their 
own and others’ actions in ways that powerfully influence how they think and what they 
do.
9
 Storytelling is not fantasy but the process of making meaning from the world and 
one’s interaction with it. It is identity formation, according to the sociologist Anthony 
Giddens who writes that identity is found “in the on-going story about the self.”
10
 Moral 
philosopher, Charles Taylor, says that people understand life as an “unfolding story” in 
which “we grasp our lives as narrative.”
11
 In God’s work in the world (missio Dei), the 
story of the believer is always interwoven with God’s story. Therefore, to proclaim the 
gospel in the power of the keys means to give a witness to Christ’s work in the life of the 
individual believer.  
Encouraging the baptized to claim the power of the keys through telling their 
story of how Jesus makes a difference in their lives can seem an exercise in futility in 
many Lutheran settings. Lutheran ecclesial culture in North America tends not to favor 
such spiritual temperaments. Nonetheless, as a Lutheran leader of evangelism, Fryer 
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speaks for both Luther and Christ when she exhorts, “Snap out of it people!”
12
 As Luther 
notes in his sermon on 1 Peter 2:9, knowing what to do and how to do it are two different 
things entirely. People need to be taught both. Primarily, there is the content of the 
individual story of the believer’s baptismal encounter with Christ. How the believer 
discerns and communicates that story is discovered and clarified in the larger story of the 
gathered assembly.  
Teaching Lutherans the fundamentals of making Christ known verbally and vocally 
should involve four distinct approaches, according to Nessan in From Maintenance to 
Mission. The first approach is based on modeling: “First, leaders need to learn to model 
speaking the faith to others,” by becoming “comfortable making explicit references to the 
activity of God and Jesus Christ as they interpret to others the difference God in Christ makes 
in their lives.”
13
 By observing pastoral and lay leaders demonstrate some proficiency in the 
emotive language of faith with transparency and simplicity, others in the gathered assembly 
are instructed. 
The second approach in teaching Lutherans what and how to vocalize faith is 
based on small groups. “Small groups need to be organized for the intentional purpose of 
learning to speak about our daily lives in relationship to God’s activity.”
14
 Unlike some 
of the other small groups that may be present in a congregation, Nessan urges the 
development of groups with the specific aim of speaking and praying “together about the 
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involvement of God in daily life.”
15
 The specific purpose of these groups is to grow in 
proficiency in the language of salvation. Study of Scripture will be the context for these 
discussions as individuals alternate relating the texts to daily life.  
A third approach in teaching Lutherans what and how to vocalize faith is based on 
one-to-one mentoring. “There is great formation in the mentoring of those new to the 
Christian way by those with rich experiences to share.”
16
 By pairing a mature man of 
faith with another maturing man to talk through life challenges, pray, and praise yields 
immeasurable benefits. For a woman to single out another woman to offer support, 
friendship, and prayer is an embodiment of Christ’s love that is communicated verbally 
as well. One-on-one mentoring provides concentrated lessons on telling the story of faith.  
A fourth approach in teaching Lutherans the “what” and “how” of vocalizing the 
faith is the practice of testimony. “We need to nurture and develop the practice of 
testimony at worship.”
17
 Lutherans have had an ambivalent relationship with the practice 
of testimony over the centuries, ebbing and flowing with the influence of Pietism. The 
tide that raises awareness of the power of testimony also brings with it the same legalists 
and enthusiasts who parodied God’s work in baptism as a human work to gain entrance 
into Christ’s kingdom. Luther’s admonishes that sectarian abuse of baptism does not 
negate its transformative effect; therefore, its necessity also applies to the practice of 
testimony.  












Testimony is a form of proclamation, an aural manifestation of the Word. It is 
daily life in the power of the keys. When done as an expression of the power of the keys it 
remains focused on Christ, the cross, and God’s initiative and grace. It is Christ-focused as 
opposed to self-focused. Testimony offered in the light of Luther’s teaching on the keys is 
a proclamation of Jesus Christ in whose power believers step from death into life and are 
transferred from darkness into the kingdom of light. Testimony also returns the believer to 
the company of the gathered assembly, completing the previous worship service, ready to 
begin anew. 
 
Signpost Four: Rostered Leadership
18
 
 What Gordon Lathrop ascribes to pastors is true of all rostered leaders in the 
ELCA: leaders are symbols.
19
 Just as they live, work, and handle the symbols of the 
Church, rostered leaders are signposts as well of God’s work in the world. They point 
beyond themselves. They participate in the reality to which they point. Likewise, they 
open levels of reality that are otherwise closed. The ordained, consecrated, and 
commissioned leaders in the ELCA are transformational agents for God’s kingdom 
expanding throughout the world. However, for Luther, their transformative power lies not 
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in the being (ontology) of the leader but in the work (soteriology) of the Living Christ.
20
 
Even while Luther designated the office of the ministry as a signpost of the kingdom, he 
was not pointing to some supposed difference in essence between the ordained, 
consecrated, commissioned,
21
 and the rest of the gathered assembly. In fact, Luther went 
to great pains to assert that there was no essential difference between leaders in ministry 
and those being led. The difference, rather, was one of office and order. It simply would 
not do, in Luther’s understanding of the Church, to allow any and everyone who wanted 
to perform a certain role to do so. This was reserved for those whom the gathered 
assembly called and appointed.
22
 These are the ordained, consecrated, and commissioned 
of the gathered assembly. As such, they are symbols.  
Moreover, Lathrop elaborates, “They are broken symbols—powerful still in their 
reference, in the hopes they evoke, but made up of the unexpected, the ordinary, the 
failed, the equivocal rather than the absolute—made up of the cross.”
23
 Not surprisingly, 
the brokenness of the office is something for which many rostered leaders have little to 
no preparation. It is one of the best-kept secrets of lifelong service in the gathered 
assembly. To be fair to seminaries competing for candidates, calling attention to the fact 
that accepting God’s call to a life of public service in and through the gathered assembly 
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will “break you” is an unlikely winning recruitment strategy. However, much like Jesus’ 
own passion, it is an inevitable reality of ministry leadership. There are at least three 
sources for brokenness in the life of the leader: the call, the people, and the self.  
 
The Call 
 One certain source for a rostered leader’s brokenness is the call. Often what 
motivates the majority of candidates for ministry to pursue a call in the gathered 
assembly is a deep desire to accompany God in the re-making of the world (missio Dei). 
The desire to take action in the expansion of Christ’s kingdom springs from the hope that 
life shall conquer death and that order prevail shall over disorder. The responsibilities, 
demands, and tasks of the daily ministry are all forms of marching orders in the great 
cosmic drama of Christ’s victory. In these ways, rostered leaders are immersed in the 
movement of Christ’s transforming presence as it radiates throughout space and time.  
However, these are not the only ways that leaders participate as cooperatores Dei 
in God’s mission (missio Dei). As John A. Bernsten states in Cross-Shaped Leadership, 
“We fulfill our calling not only in what we make happen, but also in what we undergo, 
what we ‘suffer.’”
24
 Bernsten highlights what is for Luther a dominant reality for those 
who lead; ministry is not only a matter of what leaders have done, are doing, or will do 
but also a matter of how they are undone. Luther illustrates this undoing of a leader in his 
lectures on Romans as he refers to the request of the mother of James and John, sons of 
Zebedee, in Matthew 20:21: “Declare that these two sons of mine will sit, one at your 
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right hand and one at your left, in your kingdom.” Luther does not castigate James and 
John for the request. Rather, he inverts it: 
Therefore the Lord said to the sons of Zebedee. . . . “You do not know what you 
are asking,” even if they were asking for something good. But then the question 
follows: “Are you able to drink the cup that I am to drink?” It is as if he were 
saying: “Your petition will not be fulfilled in the way you have asked; you are not 
asking for the cup, and yet you shall drink it, and you are asking less than you 
should. Therefore this weakness will be crucified in you through the cup of 




In seeking to be at his right and his left hand when he comes into his glory, James and 
John are led to the cross where they are crucified with Christ. They drink the cup of 
suffering, of pathos. Referring to I Samuel 2:6, Luther states “Thus God acts in all His 
works. When he wills to bring us to life, He puts us to death; when he wills to make us 
saintly, He smites our conscience and makes us first sinners; when He wills to raise us into 
heaven, He casts us first into hell.”
26
 Of all the certainties of accepting the call of Jesus 
Christ, leaders can be certain that it is a call to die.  
 
The People 
A second source for brokenness for the leader of ministry is the gathered 
community. The very people to whom and from whom the leader is called will break a 
leader, intentionally and unintentionally. The gathered assembly assumes a character, an 
identity, and a life all its own. Since the people who make up the gathered assembly are 
imperfect people living in an imperfect world, the gathered assemblies are themselves 
imperfect. The way the gathered assembly phrases it during worship is to confess, “We 
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are captive to sin and cannot free ourselves.”
27
 The gathered assembly from which and to 
which the leader is called is sinful, broken, and in a deep struggle with God. Although the 
gathered assembly contributes much to the mission of God in the world (missio Dei), 
there is also a deep primal resistance to Christ and his mission within the body of 
believers. Some of this resistance gets institutionalized and codified in bylaws and 
continuing resolutions. Some of the resistance is more subtle, lying in wait in the 
shadows, just as the serpent waited in God’s first community in the Garden of Eden 
(Genesis 3:1). The human community of believers has the presence of deep and violent 
resistance against Christ coiled within its members.  
Accepting the yoke of Christ in ministry with such intractable opposition brings 
all leaders to their knees in anguish at some point. Shouldering the responsibility of the 
public call will snap the resolve of every rostered leader. Experiencing the ferocity and 
magnitude of the forces of darkness allied against what is holy will bring the hands of 
every leader high in surrender. The people will break the leader, bringing him or her to a 
place of despair and anguish and powerlessness. 
  
The Self 
A third predictable source of brokenness for rostered leaders is themselves. 
Taking on a special role within the gathered assembly does not shield rostered leaders 
from frailty and temptation. Leaders contribute their own wounds, temptations, and sins 
to the gathered assembly. As often as not, leaders are not fully aware of how detached 
they are from their deepest sources of strength, meaning, and purpose. The urgent 
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busyness of ecclesiastical, pastoral, and personal tasks easily blurs the leader’s vision that 
once was cleared by Christ. However, as Scripture clarifies, seeing the depth and breadth 
of one’s own brokenness is common to those who are called to a specific ministry in the 
gathered assembly.  
Seeing deeply into one’s own nature can be as shocking as it is disorienting. In 
Isaiah 6:5, the prophet shows that he has lost his bearing and all sense of direction in the 
sudden realization of his own sin when he cries: “Woe is me! I am lost, for I am a man of 
unclean lips, and I live among a people of unclean lips.” In his commentary on this 
passage, Luther writes: “Thus the prophet says that he was completely reduced to 
nothing. . . . Isaiah feels this, and his conscience is tormented in final death.”
28
 For 
Luther, Isaiah’s lack of direction and loss of bearing is exposure to a life without God. It 
is, in fact, death. Death is the inevitable result for any individual caught in the grip of sin. 
As leaders evidence hopelessness, guilt, and shame over their involvement in sin, to 
Luther they evidence the encroachment of death and fall to their knees. 
Thus brought to their knees in brokenness, leaders in ministry find their place next 
to the author of 1 Timothy 1:15, who identified himself as the chief sinner: “Christ Jesus 
came into the world to save sinners—of whom I am the foremost.” Every leader will 
undergo the brokenness that comes from the painful realization that what has been 
conceived, initiated, and attempted for Christ’s mission in the world has no more value 
than, as Isaiah 64:6 states, “filthy cloth.” In Romans 7:15-24, the apostle Paul openly 
reveals his ongoing struggle with brokenness: 
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I do not understand my own actions. For I do not do what I want, but I do the very 
thing I hate.
 
Now if I do what I do not want, I agree that the law is good.
 
But in 
fact it is no longer I that do it, but sin that dwells within me.
 
For I know that 
nothing good dwells within me, that is, in my flesh. I can will what is right, but I 
cannot do it.
 
For I do not do the good I want, but the evil I do not want is what I 
do.
 
Now if I do what I do not want, it is no longer I that do it, but sin that dwells 
within me. So I find it to be a law that when I want to do what is good, evil lies 
close at hand.
 
For I delight in the law of God in my inmost self,
 
but I see in my 
members another law at war with the law of my mind, making me captive to the 
law of sin that dwells in my members. Wretched man that I am! Who will rescue 
me from this body of death? 
 
In commenting on the apostle Paul’s cry, Luther says in “speaking these words,” Paul 
“laments and mourns and desires to be delivered.”
29
 Paul’s deep sense of loss is 
unmistakably apparent and echoes that of Isaiah 6:5 when the prophet cries the grief-
stricken lament “Woe is me!” As Luther states, “The prophet cries out that he is lost, that 
he is oppressed with the consciousness of a defiled mouth, and that he has felt sin and 
death.”
30
 Both find themselves in the same broken posture before God.  
Even more, Luther points out that not only is a leader’s deep awareness of his or 
her own uncleanness excruciatingly painful, a bitter foretaste of final annihilation, it is 
also the moment of greatest hope and promise. Isaiah’s experience of death resulted in a 
new life. Upon his confession, Luther says that Isaiah “has been risen from the dead, has 
been strengthened by the burning coal, and has been made a different man, so that he is 
ready to hazard his life for God’s sake.”
31
 Both the prophet and the apostle emerge from 
their darkness to a new life. Death gives way to the Living Lord. Sin and guilt and the 
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darkness of being lost give way to Christ. As broken symbols, rostered leaders are 
signposts for the kingdom of God. They point to something beyond themselves. They 
participate in the reality to which they point. They open levels of reality that are 
otherwise closed. As broken symbols, leaders are stewards of the mysteries of faith. 
 
Signpost Five: Primal Speech—The Mark of Prayer, Praise,  
and Thanksgiving 
 
Just as the signpost of the keys amplifies the spread of Christ’s kingdom 
proclaimed in the Word, Lord’s Supper, and baptism, so prayer sounds the viva vox 
evangelii (living voice of the gospel). For Luther, the gospel is first and foremost an 
oral/aural event.
32
 It is spoken, and it is heard. In the speaking and the hearing, life arises. 
As Paul states in Romans 4:17, God “calls into existence the things that do not exist.” This 
is seen first in the primeval hymn of Genesis 1, as God calls life from the primordial 
abyss. It also is seen in the life of the believer, as God calls life from the abyss of the old 
Adam. In the signpost of prayer, Luther conflates the creative activity of God in Genesis 1 
and the creative activity of God in the baptized. This is perhaps most clearly seen in his 
commentary on Psalm 42:7: “Deep calls to deep.” Here, Luther applies the Hebrew word 
”.abyss, deep) from Genesis 1:2 to every individual: “The ‘deep’ is every man) תהום
33
 For 
Luther, the Psalmist’s phrase “deep calls to deep” conveys the interaction between the 
primeval creative word and the “disquieted soul” (Psalm 42:6), the soul agitated by its sin. 
“Deep calling to deep” is the essence of prayer. It is the primeval creative word calling to 
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the depths of a troubled spirit. According to Luther, it is the “sigh of human nature 
seeking. . . . God.”
34
 It is the sound of exhaled silence as the believer waits for a word 
from God. As the individual waits in the abyss unable to utter the words, the Spirit begins 
to move over the face of the deep and light appears. Luther expresses this movement of 
the Spirit in the explanation of the Small Catechism to the Third Article of the Creed: 
I believe that by my own understanding or strength I cannot believe in Jesus 
Christ my Lord or come to him, but instead the Holy Spirit has called me through 
the gospel, enlightened me with his gifts, made me holy and kept me in the true 
faith, just as he calls, gathers, enlightens, and makes holy the whole Christian 




As the believer sighs for the creative words of God, the ruach (breath, wind, Spirit),
36
 of 
God gently sweeps across the inner being of the disquieted one and calls out. The 
individual’s external sigh and the Spirit’s external call are two expressions of the same 
action, as Paul says in Romans 8:26 that the “Spirit intercedes
 
with sighs too deep for 
words.”  
In the sighing, the Spirit calls and evokes a response, an utterance of faith in the 
Risen One. Here Luther follows the apostle Paul, who says in 1 Corinthians 12:3, “No 
one can say ‘Jesus is Lord’ except by the Holy Spirit.” The sweep of the Holy Spirit 
brings the abysmal to life in Christ, as Luther states in his lecture on Genesis 1:2, “for it 
is the office of the Holy Spirit to make alive.”
37
 Emerging from the abyss, the disquieted 
one is delivered into the light of day reborn in Christ and speaking, as Luther states in his 
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Lectures on Romans, “the most significant words, namely, when we cry ‘Abba! 
Father!’”
38
 As re-born children of God grow in union with Jesus Christ through faith, the 
Spirit becomes the air they breathe. In this way, prayer becomes not simply an act that 
punctuates the beginning or ending of the day but a state of being that Luther urges in the 
Large Catechism must be “without ceasing.”
39
 Prayer becomes a stream of “proleptic 
consciousness,”
40
 the future made present, elicited by the flowing rhythms of the Holy 
Spirit. Concerning Luther’s eschatological moorings for prayer, von Loewenich states in 
Luther’s Theology of the Cross, “Thus Luther here expresses the exquisite thought that 
the miracle of prayer and praise really bursts through our existence and points to a form 
of existence in which the limits that are now drawn for us will fall away. Prayer is the 
beachhead through which eternity breaks into time.”
41
  
In prayer, time and space collapse in Jesus Christ, highlighting how profoundly 
the eternal is present in prayer. In prayer, chronos (measured time) becomes kairos 
(appointed time).
42
 Prayer emerges in the believer’s journey as a signpost that points 
believers to something beyond themselves, allows them to participate in that to which 
they are being pointed, and opens them up to a reality otherwise closed.  
As children of God are swept into the movement of the Holy Spirit and open their 
mouths in speech, divine utterances follow. Luther asserts in the “Large Catechism”: “God 
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takes the initiative and puts into our mouths the very words and approach we are to use.”
43
 
Prayer as a way of life, as a state of being, transforms the voice of the believer into the 
voice of Christ so that, as Luther states, all of Psalm 42 “is ascribed to Christ speaking for 
mankind.”
44
 In the abyss, through faith, Christ takes upon himself the “disquieted soul” and 
speaks for him or her before the Father. There is great assurance and comfort in this for 
Luther. The prayer brought to the Father by the child of God in the voice of Christ is 
“heartily pleasing to him,” he says.
45
 In prayer, the believer abides with God, in the power 
of the Spirit continually breathing in and breathing out, alternating between silence and re-
creation. Prayer enables God’s children to inhabit their world anew as walking testimonies 
to the new life in Christ, reflecting God’s purpose for the entire creation. 
 
Signpost Six: Creative Subversion—The Mark of the Cross 
 The cross is the central motif in all of Luther’s thought, the norma normans (the 
“ruling rule” or “norming norm”). It is what shapes Luther’s sermons, commentaries, 
liturgies, prayers, disputations, and letters. The sheer volume of material from Luther’s 
pen might suggest fertile ground for arriving at an understanding of the cross. However, 
fully comprehending Luther’s theology of the cross eludes students of Luther, because 
the cross as a signpost for God’s kingdom is an assault on reason. The cross is not a set of 
propositions, answers, or deductions that fall into place like puzzle pieces around 
Calvary, nor is it a work of art to admire from a comfortable distance. Rather, the cross is 
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an assault on common sense. It is God’s subversive act against the powers of the world. 
The Latin prefix of subvert, “sub” means “under,” “below,” “beneath”; the Latin suffix 
“vert” means “to turn.” Therefore, in God’s subversion of the powers allied against him, 
he appears under sin, death, and the devil. He goes below and beneath, entering the very 
heart of darkness to return creation to its original purpose. What Luther calls the “Hidden 
God”
46
 is the subversive God, whose work and presence are revealed in Jesus Christ. 
The cross is shorthand for the cosmic drama wherein Jesus Christ defeats sin, 
death, and the devil on the cross not by coercive violence but by self-giving love. It is 
God’s counter-narrative for a world in bondage to a multiplicity of narratives propagated 
by self-aggrandizing powers vying for mastery in creation. Forde begins his book, On 
Being a Theologian of the Cross, with these words: “The cross is the first instance of 
God’s attack on human sin.”
47
 The cross is God on offense. God takes the initiative to 
expose and unmask the powers of sin, death, and the devil. In concealing himself on the 
cross in Jesus Christ, God lays bare the heart of darkness, puts it on public display, and 
reveals it for what it is: impotent. In Jesus, God unmasks all that within the created order, 
turned inward by sin, arrogates for itself worship and fealty.  
The apostle Paul, mentor to Luther and first spokesperson for the chief article of 
faith, insists that God’s redemptive activity is not confined to individual human hearts. It 
is not to the “disquieted soul” alone for whom Christ rose triumphantly but to the whole 
of a disquieted creation. Paul states in Romans 8:22: “We know that the whole creation 
has been groaning in travail together until now.” Sin has usurped the purpose (telos) for 
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everything God created. Perhaps nowhere is this clearer for Paul than in the law of God, 
as when he states in Romans 7:7-8: “What then shall we say? That the law is sin? By no 
means! Yet, if it had not been for the law, I should not have known sin. I should not have 
known what it is to covet if the law had not said, ‘You shall not covet.’ But sin, finding 
opportunity in the commandment, wrought in me all kinds of covetousness.” God’s 
original intention for the law was usurped by sin so that, rather than pointing people to 
righteousness, it points to the abyss.  
All that God put in place throughout creation for blessing and order has been 
usurped and now challenges the rule of Christ. Developing a life of their own, the created 
orders assert powers in opposition to Christ’s kingdom. As Paul states in 1 Corinthians 2:8, 
“None of the rulers of this age understood this [God’s purpose for creation in Christ]; for if 
they had, they would not have crucified the Lord of glory.” In Christ and the Powers, 
Hendrik Berkhof states, “It seems evident . . . that ‘the rulers of this age’ are not men, but 
superearthly realities identical with the ‘Powers’ of which Paul speaks elsewhere.”
48
 The 
Pauline doctrine of “Powers,” or εξουσία, also is conveyed with the word “principalities,” 
or ἀρχαί, (Romans 8:38; Ephesians 3:10; 6:12; Colossians 1:16; 2:15). As Berkhof notes, 
“Paul observes that life is ruled by a series of Powers. He speaks of time (present and 
future), of space (depth and light), of life and death, of politics and philosophy, of public 
opinion and Jewish law, of pious tradition and the fateful course of the stars. Apart from 
Christ man is at the mercy of these Powers.”
49
 The Powers are the definite, concrete, solid 
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structures, material institutions, and systems within society in which ordered life takes 
place, albeit skewed from their purpose in Christ. Jesus Christ is clear-eyed and direct 
when he speaks of the violence of these “Powers,” in Matthew 11:12: “From the days of 
John the Baptist until now the kingdom of heaven has suffered violence,
 
and the violent 
take it by force.” The presence of Jesus provokes violent resistance from the “Powers” as 
Warren Carter details in his commentary Matthew at the Margins: 
Herod and the religious leaders (3:2, 7-10; 14:1-12) oppose John; Herod (ch. 2), the 
devil (4:8-11), demons (8:29), elite townspeople (8:34), religious leaders (9:1-13) 
allied with Rome (chs. 26-27), and crowds (9:24) oppose Jesus; households, Jewish 
councils, and Gentile kings and governors assault disciples (5:19-12; 10:17-18, 21-
22, 34-36). The powerful protect their interest/s and resist God’s claim and final 
victory. In the tradition of Ezek 34 the leaders do not enact God’s claim (see 9:36). 
They ensure their own well-being but do not “strengthen the weak, heal the sick or 




The reign of Christ casts in bold relief the array of forces that seek their own well-being 
and serve their own interests. In today’s world, the “Powers” would include nationalism, 
exceptionalism, globalization, commercialism, democracy, socialism, nationalism, 
communism, bigotry, nativism, religion, progressivism, conservatism, racism, sexism, the 
military industrial complex, capitalism, constitutionalism, tribalism, militarism, and the 
like. As systems, institutions, and structures that govern the lives of humankind throughout 
the world, they develop a life of their own. They are the realities unto themselves with their 
own spirits, cultures, and minds. In and of themselves, they seek not the greater good but 
their own satiation. Without Christ, people are at their mercy. The cross is God’s offensive 
effort to bring all the orders and structures of creation to their end (telos) in Christ. 
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 As a protest and offensive against evil within created order, the cross is a threat to all 
forms of institutional injustice. In other words, the chief article of the Lutheran Reformation, 
“the article on which the church stands or falls,”
51
 emphasizes that “Jesus Christ, our God 
and Lord, ‘was put to death for our trespasses and raised again for our justification’ 
(Romans 4:25).”
52
 The Word is proclaimed to both individuals and the “Powers.” All 
creation and the orders therein (governments, economies, institutions, religions, time, space, 
and so forth) are called to repentance, to die to self, and to seek redemption. 
 Proclamation of the cross to the “Powers” is a command and a promise; it is law 
and gospel. It is speaking truth to power, as Scherer explains, including “not only the 
saving message of grace and salvation through Jesus Christ (gospel) but also the divine 
condemnation if injustice, oppression, and idolatry (law).”
53
 As law and gospel, the cross 
is a powerful signpost for Lutheran witness in the world, providing the baptized a secure 
foothold in the expansion of God’s kingdom throughout all the creation and all its 
structures, seen and unseen. As the ground of the Church’s mission to the “Powers,” the 
cross provides the vantage point on Luther’s “two kingdoms” theology.  
 Two kingdoms theology refers to Luther’s understanding of the scriptural witness 
of God’s action in the world.
54
 As an expression of the law/gospel dialectic, God 
establishes his rule in the world in two distinct spheres: the spiritual and the secular. The 
spiritual realm is the realm of the gathered believers and is the kingdom of grace. Jesus 
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Christ in the power of the Spirit uses the Church and all its signposts as tools to usher in 
the new creation. God also rules through the secular realm. This includes secular 
government and all institutions and systems that contribute to the well-being of 
humankind. It is all that supports the common good: marriage and family, households, 
property, business, and all the stations and vocations which God has granted. 
According to the Lutheran World Federation Sixth Assembly statement, the “two 
kingdoms” doctrine points to the redemption of individuals and the redemption of the 
“Powers” (systems, structures, and institutions) of the created order. The document states: 
[It] clearly intends not only to affirm God’s sovereignty over the whole creation 
but also to direct the church to witness and Christians to participate in the 
structures by which their daily life is organized, as a form of responsible care for 
the creation, mutual service to the neighbor and to all mankind, and involvement 




The redemption of the “Powers” is a result of the ongoing work of God using the hands, 
feet, hearts, and minds of the baptized as his co-creators in renewing activity. In 
assuming a public and cruciform identity in Christ, the gathered assembly enters God’s 
subverting work in the world. By entering the halls, chambers, and structures of the 
“Powers,” the baptized extend Christ’s reign throughout the world. 
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This chapter will condense the Lutheran theological traditions, which were re-
appropriated and re-imagined in Chapters 3 through 7, and cast them in terms of their 
missional implications for use in a postmodern North American context. The end of each 
section will refer to resources in the appendix which will form the basis of a pilot project 
to field test these missional insights from the Lutheran tradition. Following the section on 
missional implications, this chapter will propose a strategy for implementing the insights 
within Risen Lord Lutheran Church and throughout the Indiana-Kentucky Synod as well 
as the ELCA.  
It is not assumed or suggested that the missional implications discussed below are 
exhaustive or exclusive. To explore missional implications of Lutheran traditions is to 
discuss the missional implications of the gospel. Such an effort cannot be reduced or 
contained in any strategy or formula, for the Word of God cannot be chained (2 Timothy 




Missional Implication of Signpost One: From Liturgical Theater to 
Worship Evangelism 
 
The primary missional implication for the signpost of liturgical theater is the 
concept of “liturgical evangelism.” The term, coined by Robert Webber, refers to “a 
conversion experience regulated and ordered by the liturgical rites of the church.”
1
 
According to this understanding, liturgical worship is evangelism. Patrick R. Kiefert 
concurs in his book, Welcoming the Stranger: “Good liturgical worship and effective 
evangelism belong together.”
2
 To grasp the profound inter-relatedness between worship 
and evangelism, English-speakers need to expand their linguistic horizons. As Sally 
Morgenthaler notes:  
Our English word worship literally means “to attribute worth” to someone or 
something. Yet that is only a small part of what biblical worship actually 
encompasses. If we studied the terms used for “worship” in other languages, we 
would get a much more comprehensive picture. For instance, the German term 
Gottesdienst means “God’s service (to us) and our service to God.” The French 
term le culte and the Italian il culto both indicate a “a lifelong engagement . . . a 




What Morgenthaler identifies in the German word Gottesdienst (“God’s service to us and 
our service to God”) is what Luther refers to as the “happy exchange.” Worship is the 
public and corporate means by which God interacts, engages, and transforms people. In 
this transformation, Christ gives to believers all that is his: righteousness, purity, 
everlasting life, and the kingdom. Believers give to Christ what is theirs: death, despair, 
and sin. 
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In a society and culture defined by the postmodern condition—which represents a 
“breakdown of what have previously been taken to be ‘givens,’ fundamental coordinates 
of experience”
4
—worship transforms those who have been displaced as a nomadic, 
migrant, uprooted existence into the people of God. Paul states in Romans 9:25, “As 
indeed he says in Hosea, ‘Those who were not my people I will call ‘my people,’ and her 
who was not beloved I will call ‘beloved.’” The author of 1 Peter 2:10 writes: “Once you 
were not a people, but now you are God’s people; once you had not received mercy, but 
now you have received mercy.” In worship God brings into being what was not there; 
God raises up children of God, people with a name and a place sent forth into the world. 
 To say that liturgical worship is liturgical evangelism is not to say that there is 
only one form of liturgy that serves God’s purpose (missio Dei). In support, the primary 
words of Luther’s preface to The German Mass and Order of Service are these: “In the 
first place, I would kindly and for God’s sake request all those who see this order of 
service or desire to follow it: Do not make it a rigid law to bind or entangle anyone’s 
conscience, but use it in Christian liberty as long, when, where, and how you find 
useful.”
5
 While Luther encourages unity in form “as far as possible,” there is nothing 
sacrosanct or binding about the liturgies he offers: “I do not propose that all of Germany 
should uniformly follow our Wittenberg order.”
6
 Luther counsels a remarkable sensitivity 
to the context of mission particularly in regards to the cultures, customs, languages, and 
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laws of mission lands. This sensitivity must be applied not only to the rites but also to the 
language of the liturgy. Again, Luther states: 
I do not at all agree with those who cling to one language and despise all others. I 
would rather train such youth and folk who could also be of service to Christ in 
foreign lands and be able to converse with the natives there, lest we become like 
the Waldenses in Bohemia, who have so ensconced their faith in their own 
language that they cannot speak plainly and clearly to anyone, unless he first 
learns their language. The Holy Spirit did not act like that in the beginning. He 
did not wait till all the world came to Jerusalem and studied Hebrew, but gave 
manifold tongues for the office of ministry, so that the apostles could preach 
wherever they might go. I prefer to follow this example. It is also reasonable that 




Luther’s commitment to flexibility in liturgical structure and language is carried through 
in the “Formula of Concord”: 
For this reason, churches will not condemn one another because of differences in 
ceremonies when in Christian liberty one has fewer or more than the other, as 
long as these churches are otherwise united in teaching and in all the articles of 
faith as well as in the proper use of the holy sacraments. As it is said, 
“Dissonantia ieiunii non dissolvit consonantiam fidei” (dissimilarity in fasting 




It is not the form of the worship that makes it transformative but its content. The 
structure, pattern, and rites are adiaphora (literally, “indifferent things,” side issues, 
minor concerns) in the Formula of Concord. They are the means and instruments of 
Christ’s transformation. While useful in and of itself, the liturgy is not the gospel; 
instead, it is a vehicle for the gospel. Jesus Christ is worship’s only ultimate concern. He 
lifts the baptized above the rules, regulations, and rubrics of worship to a transcendent 
encounter with the Holy One. Worship evangelism is much like dancing in the sense that 
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as long as the one dancing is counting steps, he or she is not yet dancing. Once the steps 
become internalized, the dancer gets carried away by the music and becomes part of the 
movement.
9
 Worship evangelism is also like reading in the sense that as long as the 
reader is sounding out words and laboring through vocabulary, he or she is not quite 
reading. Real reading occurs when the reader loses sight of the words and becomes so 
immersed in the reading so as to emerge as a part of the story. Likewise, worship 
evangelism carries the believer into the movement of God and the story of Christ.  
 The story of Christ is recounted in the Bible, and everything in Scripture points to 
Christ:
 
“You search the scriptures because you think that in them you have eternal life; 
and it is they that testify on my behalf” (John 5:39). Everything in the Old Testament 
prepares, points to, or anticipates God’s decisive act in Jesus Christ in his death and 
resurrection. Everything after Jesus’ death and resurrection is commentary on it. Jesus’ 
story and the biblical story are one and the same. Therefore, to enter into an experience of 
worship evangelism, one must enter into Scripture. 
Lutheran worship is immersed in Scripture. Every segment and rite stems directly 
from the Bible. The Liturgy of the Word derives from the Jewish synagogue service and 
is comprised of Scripture readings, psalms, and prayers. In Luke there is an account of 
Jesus in the synagogue, reading from the prophet Isaiah (Luke 4:14-21). The Liturgy of 
the Meal is the sharing of bread and wine in remembrance of Jesus’ death and 
resurrection. Holy Communion has its roots in Jesus’ Passover meal with his disciples on 
the night before his death (Matthew 26:26-29). The experience of worship is similar to 
the experience of the two disciples on the road to Emmaus. The risen Jesus breaks open 
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the Word for them and then is made known in the breaking of bread (Luke 24:13-25). 
With Easter faith, believers confess that Christ is made tangible, as the Scriptures are read 
and the Eucharist is celebrated (cf. Luke 24:27, 30-31a.).  
The four major sections of worship come from Scripture. The Gathering comes 
from Psalm 149:1, Joel 2:15-17, Isaiah 48:14, Matthew 18:20, and Acts 2:1-13. Included 
in the gathering rite is Confession and Forgiveness (1 John 1:8-9), Greeting (2 
Corinthians 13:13), Kyrie (Luke 17:13), Hymn of Praise: Glory to God (Luke 2:14), 
Hymn of Praise (Revelation 5:13), and Salutation (Ruth 2:4; Luke 1:28). The Liturgy of 
the Word comes from Matthew 4:4, John 1:1-5, Colossians 3:16, 1 Timothy 4:13, and 2 
Timothy 4:1-5. It includes the First Reading of Hebrew Scriptures (Acts, during Easter), 
Psalmody, a Second Reading from a New Testament epistle, Gospel Acclamation (John 
6:68), Gospel Acclamation during Lent (Deuteronomy 30:2; Numbers 14:18; Joel 2:13), 
Holy Gospel, The Prayers (1 Timothy 2:1-2). The Liturgy of the Meal comes from John 
6:48-50; Acts 2:42. It includes the Greeting of Peace (Matthew 5:23-24; John 14:27; 
Romans 16:16), Offertory – Create in Me (Psalm 51:10-12), Offertory – What shall I 
render (Psalm 116:10-17), Great Thanksgiving (Psalm 136), Sanctus ( Isaiah 6:3; 
Matthew 21:9), Words of Institution (1 Corinthians 11:23-26), Lord’s Prayer (Matthew 
6:9-13), Agnus Dei, (John 1:29). The Sending rite comes from Matthew 28:19; John 
20:21 and includes Canticle – “Lord, now you let. . .” (Luke 2:28-32), Canticle – Thank 
the Lord (Psalm 105:1-3, 42-45) Benediction (Numbers 6:23-26), Dismissal (Luke 7:50). 




 However, worship is not simply a matter of form and verse. It is about spirit 
(Titus 3:6). Scripture is replete with spirited and soul-stirring worship. King David 




Missional Implication of Signpost Two: 
From Infant Baptism to Daily Immersion 
 
 Perhaps in an overreaction to the theological abuses of Pietism, particularly of the 
type represented by German Lutheran Pietist August Hermann Francke, North American 
Lutherans have de-emphasized the transformative element of baptism. Like the enthusiasts 
of Luther’s day, Franckean Pietists separated the work of the Holy Spirit from water 
baptism, lifting the Lübeck experience as the prototype for genuine conversion. Having 
struggled for some time with belief and unbelief, Francke admitted to his friends that he 
was near the point of walking away from faith—indeed, even from God. Gritsch writes: 
Finally, he fell on his knees, begging God for “deliverance from such a miserable 
state.” Suddenly, he felt born again. “Just like in the twinkling all my doubt was 
gone,” he wrote later. His “penitential struggle” (Busskampf) was over, and his 
Lübeck conversion became the prototype in Pietism, stressing the exact time and 




The linear and the formulaic depictions of God’s dramatic, re-creative work in the life of 
the fallen fall short of how Scripture conveys Christ’s work in the hearts of those in 
whom he works. In Scripture and in Luther, Christ’s work in the lives of people comes as 
lifelong catharsis. In story after story, people who encounter Christ are faced with a 
crisis. In Greek, “crisis” (κρισισ) means judgment, decision, or condemnation. When 
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applied to Jesus Christ and his kingdom, crisis depicts the fundamental re-orienting of 
one’s whole self. It becomes the primal experience wherein Jesus takes upon himself the 
condemnation of every individual. It is a crisis that extends throughout a believer’s life. 
 Consequently, baptism as union with Christ becomes a crucial turning point: the 
end to an unstable condition involving decisive change that brings about total 
transformation. It often is emotionally laden. For this reason, people have a wide 
spectrum of deep responses to him. This is the effect Jesus has on people. Whatever 
reticence North American Lutherans have in expressing matters of faith in emotive 
language that is specific about Jesus Christ, it is unnecessary and limiting. The neurotic 
concern with appearing or not appearing fundamentalist, charismatic, and the like 
becomes its own kind of sectarian legalism. North American Lutherans have something 
to shout about in Jesus Christ. Tools and training are needed to help them live into the 
fullness of their baptismal identity and to express that identity publicly.  
Almost since the days of Luther, Lutherans have let the awareness of 
transformational baptism dim to the point where speaking of and living into any cathartic 
change in Christ requires some sort of therapy. Much how the survivor of a severe head 
trauma undergoes therapy to relearn basic motor functions, North American Lutherans 
need to rediscover the spontaneous joy that comes from a cathartic encounter with Christ. 
Perhaps in place of the “before and after” characterization of Franckean Pietism, 
postmodern Lutherans in North America could learn to speak more fluently about life 
“with and without” Christ. This would fit the rhythm of the Lutheran understanding of 
baptism as a daily immersive experience in God’s grace, continuing the catharsis until the 
155 
 
day of final death and resurrection. Consequently, the appendix offers tools to facilitate a 




Missional Implication of Signpost Three: 
From Lay Membership to Little Christs 
 
In his writings on the power of the keys, Luther urges the baptized to inhabit their 
world anew as “little Christs.” For Luther, this occurs in two distinct ways, both of which 
have fallen into disuse in North American Lutheranism. First, Luther urges individual 
believers to give and receive confession/absolution through the “mutual conversation and 
consolation of brothers and sisters.”
13
 In confessing one’s sins to another brother or sister, 
God’s declaration of “extravagantly rich” grace is shared in absolution.
14
 This practice is 
hardly known among North American Lutherans yet offers such a rich missional resource.  
In a land of nomads, migrants, and itinerants, lasting human community is rare. 
People long for authentic meaningful relationships. Luther’s “mutual conversation and 
consolation of brothers and sisters” provides an opening for North American Lutherans to 
“be” there for one another, as “christ” to others. It is an opportunity to model the new 
state of being granted believers in Christ. Perhaps postmodern North American Lutherans 
can exercise Luther’s “mutual conversation and consolation of brothers and sisters” with 
the ancient Christian Celtic concept of Anam Cara, which means “Soul Friend.” Anam is 
the Gaelic word for soul; Cara is the word for friend. In Celtic tradition, an Anam Cara is 
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a teacher, companion, or spiritual guide with whom one can share one’s innermost self 
and reveal the hidden intimacies of one’s life, mind, and heart. In everyone’s life, there is 
a great need for an Anam Cara, a soul friend. When the believer is heard and forgiven, he 
or she is loved. Love is the threshold where God’s rich grace ebbs and flows, back and 
forth from one brother or sister to another.
15
 As an expression of “proleptic 
consciousness,” this love includes a depth of seeing and reverence for presence that 
evokes true human community. 
 A second way for postmodern North American Lutherans to inhabit their world 
anew is through the practice of personal testimony, equally unheard of in Lutheran 
settings. However, as believers identify and tell the story of how Jesus has made a 
difference in their lives, they bear witness to him and introduce his transforming grace 
into the world. As Luther makes clear, every believer is not only encouraged but 
responsible for telling others not only “what” Jesus has done in their lives but “how” 
someone who has not experienced Christ might experience him.
16
 Lutherans need to be 
taught the spiritual discipline of testimony. The appendix has a congregational plan for 
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developing a program of Anam Cara, identified as “prayer partners,” and a tutorial to 




Missional Implication of Signpost Four: 
From Hierarchical Leadership to Support Staff 
 
Bliese and Van Gelder lament how easily and often Lutheranism’s penchant for 
hierarchical structures for ministry corrupts and undermines its participation in the missio 
Dei: “While study after study exposes the beauty of the biblical principle of the ministry 
of the baptized, Lutherans can’t seem to break their addiction to hierarchical structures of 
ministry.”
18
 Their frustration points to a reality that plagues many organizations of 
various types. That reality is the distribution of power and accountability. The inordinate 
concentration of power and reduction of accountability in the gathered assembly leads to 
clericalism. Clericalism, or pastoralism, and professionalism in ministry lead to overly 
technical approaches to problems and people and what Robert E. Quinn calls the “tyranny 
of competence.”
19
 This is not to denigrate competence per se, only to highlight that when 
technical competence becomes elevated above servanthood the technically competent 
person begins to undermine the work of others. 
Rostered leaders in the ELCA serve most transformatively when they recognize 
how little power they actually have apart from Jesus Christ and God’s people. This is the 
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sign of a transformative leader: one who does not lead Messiah-like from the front of the 
people but from within the gathered assembly while listening for the viva vox evangelii. 
Dietrich Bonhoeffer states, “He who would learn to serve must first learn to think little of 
himself.”
20
 Leaders understand their role not as the predominant reality around which the 
organization galvanizes but as servants to Jesus Christ who alone calls and gathers the 
people. The transformative leader moves from the front to the back in a support role for 
the work that Jesus Christ is doing in and through the lives of the baptized. The rostered 
leader facilitates and cultivates the new lives the Holy Spirit is bringing into being and 
sending into the world. Rostered leaders in the ELCA participate most fully in the missio 
Dei as they let go of all attempts to seize power and control. In recognizing that God’s 
kingdom does not rise or fall with them or their efforts, they are freed to support and 
equip the baptized for the doings of the saints.  
Rostered leaders are support staff not only for Jesus’ work but also for the 
ministry of the baptized. Many leaders crave the approval and support of the gathered 
assembly. The adulation and affirmation (real or imagined) that accrues to rostered 
leaders de-centers the leader from his or her deepest sources of meaning and purpose and 
from the life of the gathered assembly. In the de-centering, the leader steps in front of 
Christ and distracts from the missio Dei. 
However, real transformational ministry takes place when rostered leaders 
approve and support the people. True transformational ministry occurs when rostered 
leaders stop trying to persuade the baptized to accomplish something the leader has 
envisioned and instead equip the people to accomplish the vision God has set within 
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them. For this reason, the appendix of this project contains a short series of suggested 




Missional Implication of Signpost Five: 
From Sentimental Platitudes to Cruciform Prayer  
 
 The missional implication of prayer begins and ends with the cross, as the 
believer centers on a soulful abiding in Christ. The cruciform prayerful abiding is clear in   
Luther when he paradoxically asserts that prayer is both an obligation and a gift. In the 
Large Catechism, he states that it is an obligation: “To pray, as the Second Command 
teaches, is to call upon God in every need. This God requires of us; it is not a matter of 
our choice. It is our duty and obligation to pray.”
22
 Luther also states that it is a gift that 
comes from God’s initiative: “God takes the initiative and puts into our mouths the very 
words and approach we are to use.”
23
 To speak of prayer paradoxically as both duty and 
gift points to the underlying reciprocal nature of union with Christ. In prayer, believers 
draw breath from God. Echoing Luther’s comments on Psalm 42, Thomas Merton wrote: 
“The union of the Christian with Christ . . . is a mystical union in which Christ himself 
becomes the source and principle of life in me. Christ himself . . . ‘breathes’ in me 
divinely giving me His Spirit.”
24
 In the gently patient breathing in and breathing out of 
prayer, it is common for believers to experience the ecstasy of the presence of God’s 
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Spirit moving deeply through them. However, the experience of emptiness brought on by 
the experience of God’s absence is just as common.  
 In a life of cruciform prayer, the rhythms and movement of new life stir within the 
believer’s spirit. These stirrings are generated by the dying of the old self and the rising 
of the new self in Jesus Christ. The emptiness and sense of abandonment of God is the 
dying of the old Adam and is attended by grief, pain, and despair. It is in this context that 
a practice virtually unheard of among North American Lutherans becomes paramount: 
the practice of lament. Laments in the Bible are prayerful cries of grief and despair to and 
against God. Biblical laments are full-throated cries that rail against God and the world 
for a loss.  
These full-throated cries typically contain three parts: a God-lament, an I-lament, 
and an enemy-lament. In the God-lament the one lamenting complains against God as if 
God were part of the problem, as if God were the source of the loss or injustice. Cain 
laments against God when he cries in Genesis 4:13 “Cain said to the Lord, ‘My 
punishment is greater than I can bear! Today you have driven me away from the soil, and 
I shall be hidden from your face.’” After God convicts Cain of murder and reveals the 
consequences, Cain protests against God’s action and judgment. In receiving his 
sentence, Cain hears it as a death sentence and takes issue with God. Charging God with 
injustice, he feels betrayed and abandoned by him.  
 In the I-lament, the individual cries out describing the turmoil he or she is 
experiencing. The pain is often described as languishing, weeping, moaning, near death, 
troubled bones, and more. Here the individual bears his or her soul to God, pleading for 
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God to intervene and change the situation. In Psalm 6:2-3 David cries out to God, “Be 
gracious to me, O Lord, for I am languishing; O Lord, heal me, for my bones are shaking 
with terror. My soul also is struck with terror, while you, O Lord—how long?”  
 In the enemy-lament, the one offering the lament cries for God to intervene 
against attack, as David does in Psalm 17:8-9: “Guard me as the apple of the eye; hide me 
in the shadow of your wings, from the wicked who despoil me, my deadly enemies who 
surround me.” Most psalms of lament include all three of these parts as well as 
confessions of trust, exclamation of certainty, and a vow of praise. Laments are the most 
prevalent type of psalm. They form the major expression of communication between God 
and individuals and the gathered assembly of Israel. 
 Laments convey to God the excruciatingly broken situation into which a life has 
fallen, calling upon God to act. The raw and guttural form of expression of these Psalms 
is a rich and powerful resource for Lutherans to provide a safe context for postmodern 
North Americans whose lives are the definition of brokenness. The brokenness comes not 
only from the postmodern condition but from all directions in life. M. Scott Peck begins 
The Road Less Travelled with this: “Life is difficult.”
25
 Certainly, multitudes of people 
around the world could concur, perhaps saying it even more strongly. The reality of loss 
and grief is universal and a person’s ability to navigate the difficult morass is, in the 
estimation of Judith Viorst, how people “become fully developed human beings.”
26
 It is 
in the embrace of loss and grief that people find healing and wholeness. The problem 
arises nevertheless, as Peck elaborates: 
                                                 
25
 M. Scott Peck, The Road Less Travelled (New York: Touchstone, 1978), 15. 
 
26
 Judith Viorst, Necessary Losses (New York: Fawcett Gold Medal, 1987), 3. 
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Fearing the pain involved, almost all of us, to a greater or lesser degree, attempt to 
avoid problems. We procrastinate, hoping that they will go away. We ignore 
them, pretend they do not exist. We even take drugs to assist us in ignoring them, 
so that by deadening ourselves to the pain we can forget the problems that cause 
the pain. We attempt to skirt around problems rather than meet them head on. We 
attempt to get out of them rather than suffer through them. This tendency to avoid 





The avoidance of problems and pain has become several-billion-dollar business 
enterprise. Global multinational corporations help suffering masses with their pain and 
problems with a countless number of products, services, and experiences all of which 
promise to alter one’s mood.
28
 Many of the mood-altering industries that reach across the 
globe have their roots in North America, prompting Anne Wilson Schaef to identify 
North American society itself as an addict
29
 and Ernest Becker to call Western culture 
one with “the denial of death.”
30
 In a society so bent on avoiding the inevitable, biblical 
laments guide the hurting nomad into a deep healing only found in Jesus Christ. Laments 
teach the discipline, language, and practice of cruciform prayer—prayer that truly breaks 
through the difficulties with real and lasting healing and hope. The appendix includes a 
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Missional Implication of Signpost Six: 
From Patriot to Resident Alien
32
 
   
 The missional implication of the sixth signpost is the disentanglement of the viva 
vox evangelii (living voice of the gospel) from the myriad of voices in society and culture 
that muffle the Church’s proclamation and garble its speech. It is to see in depth the 
relationship between faith and ideology. In North America, the vast majority of people 
have been assimilated by an ideology that identifies the trajectory and destiny of the 
United States of America with the missio Dei (mission of God).
33
 As North American 
Lutherans are more and more drawn into the activity of the kingdom of God, the more 
readily they discern the ways their participation is adulterated by many hybridized 
manifestations of the dominant ideology. As North American Lutherans begin to see in 
depth the nature of the world around them, they learn to view themselves as the public 
community of the cross. As Stanley Hauerwas and William H. Willimon state: “The cross 
is not a sign of the church’s quiet, suffering submission to the powers-that-be, but rather 
the church’s revolutionary participation in the victory of Christ over those powers.”
34
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 A first step for believers often begins with the full acceptance of the identity 
conferred upon them by Christ in baptism. The truth about the believer is not revealed in 
the United States’ Constitution, its Declaration of Independence, or other founding 
documents. The truth about North American believers is revealed only in Jesus Christ, who 
abides both in unity with the believer in faith and with the gathered assembly through Word 
and sacrament. Nothing can add to or subtract from one’s identity in Christ. All efforts of 
the powers of the world to co-opt the identity conferred upon believers in Christ are to be 
called out and cast off.  
 One fruitful way to cultivate baptismal awareness in relationship to the powers is to 
engage the gathered assembly in discussion on the placement of national flags on site either 
on a flag pole outside the facility or within the church somewhere. In the discussions on 
placement of national flags on the premises of the gathered assembly, believers confront the 
issue of identity. With national identity such an integral part of life in North America, 
believers need to grow into a larger self-understanding. By discussing flag placement among 
the gathered assembly, believers see that they have another prevailing citizenship: citizenship 
in heaven. Growing in awareness and acceptance of their heavenly calling, believers can 
learn to see in depth and become more and more a part of the spreading kingdom of God. 
The appendix includes a discussion guide for such a conversation, entitled “Resident Alien.”  
 These signposts of God’s activity in the world orient humankind to the movement 
of Christ’s kingdom, invite all to enter the procession, and open a new way of being in 
the world. These signposts are re-appropriations of Luther’s marks of the Church and are 
presented here as missional resources for a postmodern North America context. The 
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implications of these signposts are not exclusive or exhaustive; rather, they merely are 
intended to crystallize deeper truths for the sake of experimentation and learning. 
 
Pilot Project 
To explore further these six signposts as resources for mission in postmodern 
North American society and to experiment with the application of their content, this 
section proposes a pilot project for implementation. The pilot project will begin with the 
implications of the signposts and utilize the tools included in the appendix. This pilot 
project spans four levels of ecclesiastical life in the ELCA. The first expression is the 
local congregation of Risen Lord Lutheran Church. The second level will be the 
Indianapolis Conference of the Indiana-Kentucky Synod. The third will be synod-wide 
involvement. The fourth and last will invite the churchwide expression of the ELCA 
through the Division for Congregational and Synodical Mission to implement the project. 
Table 1 contains an overview and timeline for this project. The key components involve 
congregational pilot group formation, missional training, constant assessment, and 
transitions into both conference and synodical pilot groups. 
 The congregational pilot group formation will take place by extending invitations to 
three distinct groups. First, leaders of Risen Lord’s six “Christ Care” small groups will be 
invited to participate in the training. Second, all volunteer and paid staff in all seven 
ministry focus areas (youth, children, worship, adult ministries, media and communications, 
hospitality, fellowship, and worship) will be invited to participate. Third, an open invitation 
will be issued to all in the congregation and school to take part in the training. This three-
pronged approach will yield a group of twelve representative members of the church. 
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Table 1. Pilot Project Timeline 
September 2013 Congregational Pilot Group Formation (twelve) 
Develop “Mission Training” Booklet from Appendix Tools 
 
October 2013 Begin Training 
Session 1:  Worship Evangelism Study of David in 2 Samuel 6 
Session 2: Daily Immersion, Baptism Practices 
Session 3: Little Christs through Anum Cara  
Session 4: Little Christs through Testimony 
Session 5: Support Staff 
Session 6: Cruciform Prayer 
Session 7: Resident Alien 
 
December 2013 Assess the tools  
 Rewrite and Rework  
 
January 2014 Congregational Pilot Group Formation II (twelve) 
 Use “Mission Training” book edition 2 
 
February 2014 Begin Training 
Session 1:  Worship Evangelism Study of David in 2 Samuel 6 
Session 2: Daily Immersion, Baptism Practices 
Session 3: Little Christs through Anum Cara  
Session 4: Little Christs through Testimony 
Session 5: Support Staff 
Session 6: Cruciform Prayer 
Session 7: Resident Alien 
 
April 2014 Assess the tools 




Conference Pilot Group Formation (twelve rostered leaders) 
Use “Mission Training” book edition 3 
 
August 2014 Assess the tools 




Synodical Pilot Group Formation (twelve rostered leaders) 
 Use “Mission Training” Book edition 4 
 
October 2014 Assess the tools 
Rewrite and Rework 
 
November 2014 Submit “Mission Training” book to Augsburg  




 Training will take place over an eight-week period. The first day of the missional 
training will be an introduction and orientation. This will be a time of informing participants 
of the pilot project and its aims. The chief aim for the training is to point people to the many 
ways God brings renewal and transformation into their lives. The resources in the appendix 
will introduce people to the signposts of God’s work in the world. These resources, which 
are neither exhaustive nor exclusive, are working documents. Based on feedback 
regarding strengths and weaknesses of the resources, modifications will be made. The 
goal is to help individual believers experience the fullness of God’s work in their lives as 
they enter into God’s work through the signposts. 
 At the end of the eight weeks, the group will be given an assessment sheet that 
seeks input about the process, the resources, and the perceived benefit of the project. Based 
on written comments from the participants, the mission manual will be rewritten. Once the 
manual is rewritten, it will be shared with the first trial group for further feedback. 
 Once the mission manual has been rewritten, a second version will piloted among 
twelve clergy of the Indianapolis Conference of the Indiana-Kentucky Synod. Again lasting 
eight weeks, participants will be informed on the aims and goals of the project. At the end 
of the eighth week, participants will be invited to make a written assessment. Based on the 
information from these assessments, changes will be made to the mission manual. Once 
that is complete, the revised version will be shared with those pastors who participated to 
convey the results and gather more input.  
 Once the mission manual has been rewritten, a third version will be tested among 
twelve rostered leaders of the Indiana-Kentucky Synod. Twelve leaders will be recruited to 
participate in the project. Lasting another eight weeks, participants will be informed on the 
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aims and goals of the project. At the end of the eighth week, participants will be invited to 
make a written assessment. Based on the information from these assessments, changes will 
be made to the mission manual. Once finished, the revised version will be shared with 
those pastors who participated to discuss results and receive additional feedback.   
The missional implications of the signposts of the missio Dei are initiatives, 
practices, and disciplines resulting from a thorough engagement with the signposts 
themselves. The signposts reflect God’s initiative. The signposts mark the way for people 
to orient themselves toward the kingdom of God. They are God’s work. Worship (Word 
and meal) is at its heart God’s work. Baptism is God’s work. So it is with the keys, 
leadership in ministry, prayer, and the cross. The Mission Training book is a tool to help 
the baptized not only to see God’s work in the world but also how to become a part of it. 
Upon completion of the pilot project of the “Sign-posts for Mission,” the manual will be 




SUMMARY AND CONCLUSION 
 
From the beginning to the end of this project, the goal has been to re-present 
historic Lutheran practices and resources in the light of an evangelizing pastoral 
imagination for a postmodern North American context. These resources and practices 
offer great potential for missional renewal for congregations in the ELCA. Divided into 
three main parts—ministry context, theological foundations, and ministry strategy—the 
discussion outlines the missional structure to Luther’s own thought and illustrates how it 
provides the theological substructure for a truly postmodern theology of mission for 
Lutherans in North America. 
Part One introduced the need for specifically Lutheran resources for mission by 
recounting the experience of one particular ELCA mission church, Risen Lord Lutheran 
Church. Risen Lord’s launch as a mission church was predicated on the notion that by 
imitating the techniques of a “successful” evangelizing church (e.g., Willow Creek, 
Saddleback), Lutheran mission starts could meet with similar “success.” Risen Lord’s 
experience illustrated otherwise. The Willow Creek model as a set of techniques and 
practices did not achieve satisfactory results in the launch of Risen Lord Lutheran 
Church. It was not until more traditional Lutheran experiences and resources were 
introduced that the mission start began to move forward. 
The problem was not with Willow Creek, nor with its model or ministries that 
were copied and used in Risen Lord’s setting. The problem was not with resources from 




work of another church or leader is to try to bypass the hard work inherent in mission. As 
Quinn writes: 
Most people want to be told how to get extraordinary results with minimum risk. . . . 
They tend to adhere to the basic assumption that if we examine the leadership of 
someone who is currently held up as a model, we can work backwards, and find the 
secrets of their success. Then all we have to do is copy the behavior of the successful 
person and we will meet similar success. 
 Although profiling our heroines and heroes in this way can be helpful, it 
misses the key point—that the successful person got the result he or she desired 
because that person went forth and died. That is, the change agent held to 
fundamental commitments throughout turbulent and uncomfortable processes. 
The protagonist did not consciously and deliberately create the results we see. The 
transformational result emerges when commitment meets resistance.
1
   
 
By adopting the techniques, methods, and strategies of Willow Creek and Saddleback 
churches, Risen Lord’s pastor and leaders approached mission like a technical problem.
2
 
We addressed the deep challenges of mission with formulas and calculations, a superficial 
scratching at the surface of a conflict where heaven and hell are in conflict and life and 
death hang in the balance. This technical competence fell short of real transformation. 
What was required was not rich technical competence but rich adaptive 
competence.
3
 Adaptive competence refers to the ability of an individual or group to face 
daunting challenges by drawing on the deep reservoirs of creativity and commitment 
within themselves. Adaptive competence pushes through daunting—sometimes even life-
threatening challenges—to the organization with experiments, new discoveries, and 
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transformational breakthroughs. Again, Quinn highlights the experience of the 
transformational organization or individual: 
Transformational power is not a function of high IQ, or complex, strategic 
analysis. Transformation is not about thinking, per se. It is about our state of 
being, who we are, how we view the world and our own lives. . . . Transformation 
begins with a state of being, not logical analysis. . . . Imitation seldom brings 
transformation. What we need to replicate is the personal agony that got him to 
his bold stroke. When we replicate his journey of personal transcendence, we will 
truly understand his capacity for distorting the collective script and be able to 
come up with our own version of it. We will come up with our own metaphor, or 





Indeed, of all the lessons on mission and leadership the leaders of Risen Lord Lutheran 
Church embraced from Hybels of Willow Creek and Warren of Saddleback, the most 
glaring omission was the lesson to embrace transformation brought by Jesus Christ in the 
rough and tumble of mission. Deep change is not something that can be achieved by 
copying the results of some other leader’s personal transformation. It must be received 
for oneself. Early in his book about Saddleback Church, Warren states: “You may be 
tempted to copy things we did without considering the context. Please do not do this!”
5
 
The pastoral and lay leadership of Risen Lord “did that.” It was not until six years 
after the launch of the church that its leaders began to discover the significance of adaptive 
missional leadership. It was after six years of technical excellence but missional frustration 
that the congregation stumbled upon the need for profound change. After the construction 
of the first building unit, the leadership decided to offer a readily recognizable Lutheran 
worship service and to identify itself publicly as a Lutheran congregation. The old vision of 
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being a Lutheran Willow Creek (or Saddleback) on the Southside of Indianapolis died. In 
the dying of the old vision, a new vision was born. In the new vision, the leaders of Risen 
Lord fully embraced their identity as Lutherans and began a journey of exploration for 
missional resources within their own theological context. 
 The foundations of that exploration are outlined in Part Two of the project.  
It begins with the concept of missio Dei (the mission of God) and originates with 
Luther’s innovation of the classic Trinitarian doctrine of missio Dei—the Father and the 
Son sending the Holy Spirit, to include the Son and the Spirit sending the Church into the 
world. From beginning to end, God is the agent and principal actor in mission. Luther 
conveys the missio Dei with the triadic formula of Word, Church, and believer to denote 
how God as Triune accomplishes his mission. This triadic formula reveals that for 
Luther, the doctrine of God results in the doctrine of a church and the doctrine of its 
mission. God being God reaches to fallen humankind, thereby generating both the Church 
and mission. Church and mission are two expressions of the same action of God. Hence, 
ecclesiology and missiology are one. Both are recognized by what Luther calls the 
“marks of the church.” 
 Part Three re-imagines Luther’s “marks of the church” for mission in a 
postmodern North American setting. Each of the marks is re-appropriated as a signpost, a 
way for people to enter into the mission of God (kingdom of God) and share in its 
benefits. This particularly Lutheran way of conceiving the Church and its mission offers 
postmodern Lutherans a paradigm for mission that draws on their deepest sources of 




disuse among Lutherans, this section suggests “Missional Implications of the Signposts.” 
These missional implications are neither exhaustive nor exclusive. Rather, they are initial 
forays into a new missional mindset for Lutherans. These missional implications will be 
field-tested in a pilot program for eighteen months within the congregation of Risen Lord 
Lutheran Church, the Indianapolis Conference, and the Indiana-Kentucky Synod. Once 
the missional implications have been field-tested, reviewed, and rewritten several times, 
they will be offered to the Division for Congregational and Synodical Mission of the 







MISSIONAL SIGNPOST RESOURCES 
 
Enclosed in this section are the following resources that correspond with each training 
session: 
 
Session 1:  Worship Evangelism Study of David in 2 Samuel 6 
Session 2: Daily Immersion, Baptism Practices 
Session 3: Little Christs through Anum Cara  
Session 4: Little Christs through Testimony 
Session 5: Support Staff 
Session 6: Cruciform Prayer 
Session 7: Resident Alien 
 
Please note that page numbers continue forward in brackets for this section, in order to 







A study of King David 
            
here was perhaps no one in the entire Bible (other than Jesus), who enjoyed a more 
intimate relationship with God than King David. We can see in his poetry (or 
psalms) that his life was one of ongoing praise and worship of God. As far as worship is 
concerned, we can learn much from King David by seeing how he led his people in a 
worship procession. 
 
Six Lessons from the Life of David 
(2 Samuel 6) 
For King David, worship happens… 
1) On God’s terms           
  
“They carried the ark of God on a new cart…” (vs. 3) 
“When they came to the threshing floor of Nacon, Uzzah reached out his hand to the ark 
of God and took hold of it, for the oxen shook it. The anger of the Lord was kindled 
against Uzzah. And God struck him down there because he reached out his hand to the 
ark. And he died there beside the ark of God.” (vss. 6-7) 
[Later on a second try] “So David went and brought up the ark of God from the house of 
Obed-edom…and when those who bore the ark of the Lord had gone six paces, he 
sacrificed an ox and a fatling.” (vss. 12-13) 
2) With an audience of One 
“David and all the house of Israel were dancing before the Lord with all their might…” 
(vs.5). 
“David danced before the Lord…” (vs. 14) 
“David and all the house of Israel offered burnt offerings and offerings of well-being 






3) With the whole self 
“David and all the house of Israel were dancing before the Lord with all their might…” 
(vs. 5) 
“David was leaping and dancing before the Lord.” (vs. 16) 
4) Without reserve 
“David and the house of Israel were dancing before the Lord with all their might, with 
songs and lyres and harps and tambourines and castanets and cymbals.” (vs. 5) 
“David danced before the Lord with all his might.” (vs. 14) 
“So David brought up the ark of the Lord with shouting, and with the sound of the 
trumpet.” (vs. 16) 
5) Without pretense. 
“David was girded with a linen ephod.” (vs. 14) 
“David returned to bless his household. But Michal the daughter of Saul came out to meet David, 
and said, ‘How the king of Israel honored himself today, uncovering himself today before the eyes 
of his servants’ maids, as any vulgar fellow might shamelessly uncover himself!’” (vs. 20) 
6) As individual and community experience 
“David again gathered all the chosen men of Israel, thirty thousand. David and all the 
people with him set out and went from Baale-judah…” (vs. 1) 
“So David and all the house of Israel brought up the ark of the Lord…” (vs. 15) 
 
Daily Baptism 
Walking into a Bejeweled Existence. 
             
 [177] 
“The blessings of baptism are so boundless that if our timid nature considers them, it may 
doubt whether they could all be true. No greater jewel can adorn our body and soul than 
holiness and salvation. Baptism is so full of comfort and grace that heaven and earth 
cannot contain it.” – Martin Luther (Large Catechism) 
 
What Happens 
1) In Baptism, God purifies us. 
 
“John answered all of them by saying, ‘I baptize you with water; but one who is more 
powerful than I is coming; I am not worthy to untie the thong of his sandals. He will 
baptize you with
 
the Holy Spirit and fire.’” – Luke 3:16 (NRSV) 
 
2) In Baptism, God unites us with Jesus Christ. 
 
“For if we have been united with him in a death like his, we will certainly be united  
with him in a resurrection like his.” – Romans 6:5 (NRSV) 
 
“But anyone united to the Lord becomes one spirit with him.” – 1 Corinthians 6:17 (NRSV) 
 





said, ‘My soul magnifies the Lord, 
and my spirit rejoices in God my Savior,’” --Luke 1:46-47 
 
In Baptism, God works through an event and a process. 
 
“Do not be conformed to this world, but be transformed by the renewing of your minds, so that 
you may discern what is the will of God—what is good and acceptable and perfect.” 
 – Romans 12:2 (NRSV) 
 
“And all of us, with unveiled faces, seeing the glory of the Lord as though reflected in a mirror, 
are being transformed into the same image from one degree of glory to another; for this comes 
from the Lord, the Spirit.” – 2 Corinthians 3:18 (NRSV) 
Little Christs 
Developing a soulful connection with brothers and sisters in Christ. 
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Soul Mates: Jonathan and David 
When David had finished speaking to Saul, the soul of Jonathan was bound to the soul of 
David, and Jonathan loved him as his own soul. 
2 
Saul took him that day and would not 
let him return to his father’s house. 
3 
Then Jonathan made a covenant with David, 
because he loved him as his own soul. 
4 
Jonathan stripped himself of the robe that he was 
wearing, and gave it to David, and his armor, and even his sword and his bow and his 
belt. – 1 Samuel 18:1-4 (NRSV) 
1) HONESTY. 1 Samuel 20:1-3 
   A. David was completely honest with his friend Jonathan concerning his troubles. 
   B. The strongest bonds are created by those who allow their friends into innermost 
  places of the heart - revealing the hopes, dreams, and fears. 
      1. A good friend is someone we can turn to for advice. (Proverbs 27:9) 
      2. A good friend keeps things confidential. (Proverbs 16:28; 17:9) 
      3. Honest counsel can strengthen the friendship. (Proverbs 27:17) 
      4. One should never try to win friends: 
 
2) MUTUAL AID. 1 Samuel 20:4-7 
A. Jonathan and David had a genuine concern for each other's welfare, and   
 were willing to aid each other. 
   B. Everyone needs a friend who cares enough to do whatever it 
       takes to help him/her in time of need. 
 C. True friends will point out a sin or fault, though it might be painful for them   
  to do so. (Proverbs 27:6; Psalm 141:5) 
   D. Friendships can be better and stronger than family ties. (Proverbs18:24b) 
     
3) COMMITMENT. 1 Samuel 20:14-17 
   A. Jonathan and David made a covenant with each other, promising fidelity for  
  all time. 
   B. True friendship is unchangeable and constant. (Proverbs 17:17a) 





4) LOYALTY. 1 Samuel 20:30-34 
   A. Jonathan made his stand for his friend. 
   B. True loyalty builds lasting friendship. 
      
5) GENUINE EMOTION. 1 Samuel 20:41 
   A. When David and Jonathan realized they had to separate from each other, and   
  they might never see each other again, they kissed each other and wept  
  together. 
   B. Great friendships are characterized by strong feelings. 
   C. After Jonathan's death, David expressed in a Psalm the great love he and    
  Jonathan had for each other. 2 Samuel 1:25-26 
 
6) LIKE PRECIOUS FAITH. 1 Samuel 20:42 
A. David and Jonathan's friendship had a spiritual dimension to it. They both   
 had strong faith in the Lord. 
B. To reach the highest level, true friendships must be based upon 
  a mutual faith and commitment to the Lord. 
                                         
 7) SOULFUL FRIENDSHIP 
A. Jonathan and David in the most difficult trials of their lives discovered the  
 secrets of a great and soulful friendship. 
   B. Jesus Christ who laid down His life for us. John 15:15 
 
Little Christs 
Testimony: your story of God’s work in your life. 
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n telling your story (testimony), you help connect the dots of your life with your walk 
with Jesus. Since the Bible clearly says that Jesus is with us at all times and in all 
places, the question becomes “When have you seen Jesus at work in your life? or “How 
has the Lord been good to you?” 
 
When you tell your story of how God has worked in your life, or blessed you, 
transformed you, lifted and encouraged you, perhaps even broken and healed you, no one 
can argue or debate it. You go beyond the realm of knowledge into the realm of 
relationship with God.  
 
This guide is designed to help you write your Christian testimony. It is helpful for long 
and short, written and spoken testimonies. Whether you are planning to write down your 
full, detailed testimony or preparing a quick 2-minute version of your testimony to share 
at a quick opportunity, these tips and steps will help you tell others with sincerity, impact 
and clarity what God has done in your life. 
 
1) Realize that You Have a Story to Tell (probably many) 
 
If you have come to believe in Jesus Christ and seek a real connection to him, it is 
because he has reached out to you first. The fact that you believe and love him is 
the first sign that God is active in your life. You have a story. There is something 
God has done for you. There is some way Jesus has provided for you, helped you, 
encouraged you, or healed you. There is some way that he has revealed himself to 
you. You have a story to tell. Your first step is to pray. Pray and ask Jesus to show 
you where he is in your life. Ask Jesus to open your eyes to his work. Ask Jesus 
to help you see the signs of his kingdom. Pray. Look back over your past. Where 
do you notice God at work? Notice the focus: God’s doing. We tell our story 
(testimony) to point to Jesus.  
 
2) Take notes.  
 
If you are going to ask Jesus to open your eyes, be prepared to get an answer. 
Find a note pad, a spiral notebook, a journal, or a diary. Each day of the week, 
write one sentence “I’ve asked Jesus to show me where he is at work in my life 
and today . . . ” If you have more to add, add it. If you don’t, put down your pen. 






2) Read some of the stories people tell in the Bible about God working in their lives  
 
Read Acts 26. How does the Apostle Paul tell his God story? 
 
 
3) Gather your thoughts. 
 
There are a few things to consider before you start writing your testimony. Think 
about what your life is like when you are disconnected from the Lord. What 
circumstances alert you to your need for God? What problems, needs, 
relationships, or situations have urged you to cry out for help from Jesus? When 
you cry for help, does it come? Describe the help you get from Jesus.  
 
4) Less is more. 
 
A three-point approach is very effective in communicating your personal 
testimony. The outline focuses first on what life is like for you when you do not 
trust in Christ. Second, you tell how you realized life without Christ was not 
working. Third, share the difference he makes for you when you are walking with 
him. 
5) Start Telling 
Consider sharing your story with a close friend or in a small group where you feel 
safe to be open about your relationship with Jesus Christ. Be on the lookout for 
opportunities to share your story. 
6) Things to Keep in Mind 
Stick to the point. Christ’s real presence in your life is the main thing.  
Be specific. Include events, genuine feelings and personal insights that clarify 
your main point. This makes your testimony tangible - something others can 
relate to. 
Be current. Tell what is happening in your life with God now, today.  
Be honest. Don't exaggerate or dramatize your life for effect. The simple truth of 
what God has done in your life is all the Holy Spirit needs to speak to others and 
draw them by his love and grace. 
 Support Staff  
Principles for assuming the role of a servant leader 
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Whoever wants to become great among you must be your servant, and whoever 
wants to be first must be slave of all. For even the Son of Man did not 
come to be served, but to serve. (Mark 10:43-45) 
 
1) Humble Your Heart 
God’s mission is primary. We are secondary and yield to the mission. We 
subordinate ourselves to the task at hand. We are willing to wait patiently on God 
and his agenda. We are content to wait for God. Jesus is the perfect example of 
humility (Phil. 2:5-11) who gave up his divine prerogatives to become a 
vulnerable human being. His focus was solely on doing his Father`s mission. 
 
2) First be a Follower 
Jesus demonstrated the characteristics of a leader who inspires others to follow him. 
He was clear in his intentions. He built a strong relationship with his followers as he 
established their trust in him. Our focus should be on following Jesus rather than 
pursuing a position. We are servants to the plan that he has for us. 
 
3) Find Greatness in Service 
Jesus taught his disciples that servant leaders give up personal rights to find 
greatness in service to others. 
 
4) Take Risks 
Taking risks can be unnerving. We don't know the outcome of our decision to 
move from familiar territory to unknown territory. We are stepping out of our 
comfort zone into sometimes decidedly unfamiliar and perhaps hostile 
circumstances. Where does a Christian leader find the confidence to take on risk? 
  
5) Take up the Towel 
At first glance Jesus kneeling before his disciples and washing their feet, including 
the disciple who would betray him later that same evening, seems inconsistent for 
the Messiah, Lord and Master; however, Jesus performed this menial task to model 
to the disciples what he had previously taught them--that his mission was "not to be 





6)  Share Responsibility and Authority 
Servant leaders are entrusted with a divine mission that simply cannot be 
accomplished by one person working alone. To accomplish it requires a team that 
has been given the responsibility and the appropriate authority to carry out the 
mission by their servant leader. 
  
7) Build Teams  
Teams are necessary to ensure continuity of progress toward accomplishing the 
mission when the leader is present and after he or she is no longer present. The 
highest expression of servant leadership is team building. It requires humility to 
build a team, focusing on the mission rather than on self, serving the mission 
rather than self, risking in establishing the team based on confidence in God's 
direction, willingness to serve the needs of others, sharing authority and 




Going Deep with Christ  
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N a dimly lit room, curtains, blinds, and door are closed. Turn off the phone. Give 
yourself an hour or more with God in the morning soon after waking. Slowly read 
through a psalm. Slowly pray the Lord’s Prayer. 
  
“For God alone my soul waits in silence.” 
 – Psalm 62:5 
 
1) Attachment 
“For God alone my soul waits in silence.” 
Attaching to God by first detaching  
Cruciform prayer begins with meditation 
Mindful breathing 
Embracing holy desire 
 
2) Expectation 






“For God alone my soul waits in silence.” 
Abiding in the moment 
Deep Breathing 




Putting the Flag in Its Place 
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You are sealed with the Holy Spirit in Baptism and marked with the cross of Christ forever.” 
(Evangelical Lutheran Worship) 
“I pledge allegiance to the flag of the United States of America and to the republic for 
which it stands . . . ” (The Pledge of Allegiance) 
When we enter into the worship of the triune God, we give witness to the truth that we 
are citizens of a commonwealth wider than that of the nation of our birth. As members of 
the body of Christ across time and space, Christians are without borders. 
We pledge allegiance not to any earthly power or principality but to the sovereign God of 
the universe made known to us in a first-century Jewish peasant-revolutionary. 
In the liturgy we enact a story of salvation and freedom that subsumes all other stories. 
Baptism (the Christian’s Dependence Day, since we acknowledge and celebrate our 
reliance on others) grants a new identity that transcends all other identity markers. As 
Dietrich Bonhoeffer has insisted, “Those who are baptized no longer belong to the world, 
no longer serve the world, and are no longer subject to it. They belong to Christ alone, 
and relate to the world only through Christ.” 
Galatians 3:26-29 
“
For in Christ Jesus you are all children of God through faith. As many of you as were 
baptized into Christ have clothed yourselves with Christ. There is no longer Jew or 
Greek, there is no longer slave or free, there is no longer male and female; for all of you 
are one in Christ Jesus. And if you belong to Christ, then you are Abraham’s offspring, 
heirs according to the promise.” 
 
Philippians 3:20 
“But our citizenship is in heaven, and it is from there that we are expecting a Savior, the 








Aagaard, Johannes. “Missionary Theology.” In The Lutheran Church Past and Present, 
edited by Vilmos Vajta, 206-227. Minneapolis: Augsburg, 1977. 
Ahlstrom, Sydney E. “The Lutheran Church and American Culture: A Tercentenary 
Retrospect.” In Modern American Protestantism and Its World. Vol. 5 of Varieties 
of Protestantism, edited by Martin E. Marty, 40-61. New York: KG Saur, 1992.  
__________. A Religious History of the American People. New Haven, CT: Yale, 2004. 
__________. “Tradition in Transit and Tension: Continental Inheritance in America-The 
Lutheran Experience.” In Modern American Protestantism and Its World. Vol. 5 
Varieties of Protestantism, edited by Martin E. Marty, 62-75. New York: KG 
Saur, 1992. 
Althaus, Paul. The Theology of Martin Luther. Philadelphia: Fortress, 1966. 
Arand, Charles P., Robert Kolb, and James Nestingen. The Lutheran Confessions: 
History and Theology of The Book of Concord. Minneapolis: Fortress, 2012. 
Bacher, Robert and Kenneth Inskeep. Chasing Down a Rumor: The Death and Decline of 
Mainline Denominations. Minneapolis: Augsburg, 2005. 
Baltzwell, E. Digby. The Protestant Establishment: Aristocracy and Caste in America. 
New York: Random House, 1964. 
Barth, Karl. Evangelical Theology. Grand Rapids, MI: William B. Eerdmans, 1992. 
Becker, Ernest. The Denial of Death. New York: The Free Press, 1973. 
Bellah, Robert. The Broken Covenant: American Civil Religion in Time of Trial. 
Chicago: University of Chicago Press, 1992. 
Berkhof, Hendrik. Christ and the Powers. Scottdale, PA: Herald Press, 1977. 
Bernsten, John A. Cross-Shaped Leadership: On the Rough and Tumble of Parish 
Practice. Herndon, VA: Alban Institute, 2008. 
Bliese, Richard H. “Addressing Captives in Babylon.” In The Evangelizing Church: A 
Lutheran Contribution, edited by Richard H. Bliese and Craig Van Gelder, 32-50. 





__________. “Lutheran Missiology: Struggling to Move from Reactive Reform to 
Innovative Initiative.” In The Gift of Grace: The Future of Lutheran Theology, 
edited by Niels Henrik Gregersen, Bo Holm, Ted Peters, Peter Widmann, 215-228. 
Minneapolis: Augsburg Fortress, 2005. 
__________ and Craig Van Gelder, eds. The Evangelizing Church: A Lutheran 
Contribution. Minneapolis: Augsburg Fortress, 2005. 
Bonhoeffer, Dietrich. Life Together. New York: Harper One, 1954. 
Bosch, David J. Transforming Mission: Paradigm Shifts in Theology of Mission 
Maryknoll, NY: Orbis, 2005.  
Bouma-Prediger, Steven and Brian J. Walsh. Beyond Homelessness: Christian Faith in a 
Culture of Displacement. Grand Rapids, MI: William B. Eerdmans, 2008. 
Boyd, Gregory A. The Myth of a Christian Nation. Grand Rapids, MI: Zondervan, 2005. 
Bruner, Jerome. Making Stories: Law, Literature, Life. Cambridge, MA: Harvard 
University Press, 2002. 
Bushnell, Horace. The Spirit in Man. Whitefish, MT: Kessinger Publishing, 2010. 
Butler Bass, Diana. Christianity for the Rest of Us: How the Neighborhood Church Is 
Transforming the Faith. San Francisco: Harper & Row, 2006. 
__________. The Practicing Congregation: Imagining a New Old Church. Herndon, VA: 
Alban, 2004. 
Cahoone, Lawrence., ed. From Modernism to Postmodernism: An Anthology. Malden, 
MA: Blackwell Publishing, 2003. 
Callahan, Kennon. “Making Christ Known Today.” “Making Christ Known: conference, 
Division of Outreach, David L. Lawrence Convention Center, Pittsburg, 1997. 
Caputo, John D. and Michael J. Scanlon, eds. God, The Gift, and Postmodernism. 
Bloomington, IN: Indiana University Press, 1999. 
Carter, Stephen L. “Show the World How We Are Different.” “Making Christ Known” 
conference, Division of Outreach, David L. Lawrence Convention Center, 
Pittsburg, 1997. 
Carter, Warren. Matthew and the Margins: A Socio-Political Reading. Sheffield, 




Chambers, Iain. Migrancy, Culture, Identity. London and New York: Routledge, 1994. 
Church Growth Institute. “Friend Day Supplies.” http://store.churchgrowth.org/epages/ 
ChurchGrowth.sf/50e209f00e0c897e2717ac1003570641/Catalog/1012 
(December 31, 2012). 
Church Growth International. http://www.churchgrowthinternational.com/ (accessed 
December 31, 2012). 
Clark Roof, Wade and William McKinney. American Mainline Religion: Its Changing 
Shape and Future. New Brunswick, NJ: Rutgers University Press, 1987.  
Drews, Paul. “Die Anschaungen reformatorischer Theologen über die Heidenmission,” 
Zeitschrift für praktische Theologie 19 (1897): 1-26. Quoted in James A. Gospel, 
Church, and Kingdom: Comparative Studies in World Mission Theology. Eugene, 
OR: Wipf & Stock Publishers, 1987. 
Dykstra, Craig. “Pastoral and Ecclesial Imagination,” in For Life Abundant: Practical 
Theology, Theological Education, and Christian Ministry, edited by Dorothy C. 
Bass and Craig Dykstra, 41-61. Grand Rapids, MI: William B. Eerdmans, 2008. 
Ebeling, Gerhard. Luther: An Introduction to His Thought. Minneapolis: Fortress, 2007. 
Eck, Diana L. A New Religious America: How a “Christian Country” Has Become the 
World’s Most Religiously Diverse Nation. New York: HarperOne, 2001. 
Elert, Werner. The Structure of Lutheranism. St. Louis: Concordia, 1962.  
Ernst, Eldon G. Without Help or Hindrance: Religious Identity in American Culture. 
Philadelphia: Westminster Press, 1987. 
Evangelical Lutheran Church in America. Constitution, Bylaws, and Continuing 
Resolutions of Risen Lord Lutheran Church. http://www.elca.org/Who-We-Are/ 
Our-Three-Expressions/Churchwide-Organization/Office-of-the-Secretary/ 
Congregation-Administration/Model-Constitution-for-Congregations.aspx 
(December 31, 2012). 
__________. Design Proposal for the Churchwide Organization Rationale and Narrative. 
http://www.elca.org/ELCA/Search.aspx?q=Design%20Proposal%20for%20the%20
Churchwide%20Organization%20Rationale%20and%20Narrative (accessed 





__________. Evangelism Strategy: Sharing Faith in a New Century—A Vision for 
Evangelism in the Evangelical Lutheran Church in America. http://www.elca.org/ 
Growing-In-Faith/Discipleship/Evangelizing-Church/ Evangelism-Strategy.aspx 
(accessed December 31, 2012). 
__________. Global Mission in the 21
st
 Century: A Vision of Evangelical Faithfulness in 
God’s Mission. http://www.elca.org/Who-We-Are/Our-Three-Expressions/ 
Churchwide-Organization/Global-Mission/How-We-Work/Accompaniment.aspx 
(accessed December 31, 2012). 
__________. Lutheran Book of Worship. Minneapolis: Augsburg, 1978. 
__________. “Making Christ Known.” Conference, Division of Outreach, David L. 
Lawrence Convention Center, Pittsburgh, 1997. 
__________. “Office of the Bishop: Living into the Future Together (LIFT).” 
http://www.elca.org/Who-We-Are/Our-Three-Expressions/Churchwide-
Organization/Office-of-the-Presiding-Bishop/Plan-for-Mission/LIFT.aspx 
(accessed December 31, 2012). 
__________. “Office of the Secretary: Model Constitution for Congregations.” 
http://www.elca.org/Who-We-Are/Our-Three-Expressions/Churchwide-
Organization/Office-of-the-Secretary/Congregation-Administration/Model-
Constitution-for-Congregations.aspx (December 31, 2012). 
 
__________. “Rostered Ministry.” http://www.elca.org/ Growing-In-Faith/Vocation/ 
Become-a-Leader/Candidacy/Resources/Rostered-Ministry.aspx (accessed 
December 16, 2012). 
Evangelical Lutheran Worship. Minneapolis: Augsburg Fortress, 2006. 
Federal Council Year Book. New York: National Council of Churches, 1916. 
Forde, Gerhard. On Being a Theologian of the Cross: Reflections on Luther’s Heidelberg 
Disputation, 1518. Grand Rapids, MI: William B. Eerdmans, 1996. 
Fryer, Kelly A. “The Gift Is a Call.” In The Evangelizing Church: A Lutheran 
Contribution, edited by Richard Bliese and Craig Van Gelder, 11-31. 
Minneapolis: Augsburg Fortress, 2005. 
__________. Reclaiming the “E” Word: Waking Up to Our Evangelical Identity. 
Minneapolis: Augsburg Fortress, 2008. 
__________. Reclaiming the “L” Word: Renewing the Church from Its Lutheran Core. 




George-Guiser, Asha Mary. “Making Christ Known.” Sermon for “Making Christ 
Known” conference, Division of Outreach, David L. Lawrence Convention 
Center, Pittsburg, 1997. 
Giddens, Anthony. Modernity and Self-Identity: Self and Society in the Late Modern Age. 
Stanford, CA: Stanford University Press, 1991. 
 
Grenz, Stanley J. A Primer on Postmodernism. Grand Rapids, MI: William B. Eerdmans, 
1996. 
__________ and John R. Franke. Beyond Foundationalism: Shaping Theology in a 
Postmodern Context. Louisville: Westminster John Knox Press, 2001. 
Gritsch, Eric. Born Againism: Perspectives on a Movement. Philadelphia: Fortress Press, 1982. 
__________. A History of Lutheranism. Minneapolis: Fortress, 2002. 
Guder, Darrell L. Missional Church: A Vision for the Sending of the Church in North 
America. Grand Rapids, MI: Williams B. Eerdmans, 1998. 
Hadaway, C. Kirk and David A. Roozen, Rerouting the Protestant Mainstream: Sources 
of Growth and Opportunities for Change. Nashville: Abingdon Press, 1995. 
Hauerwas, Stanley and William H. Willimon, Resident Aliens. Nashville: Abingdon, 1989. 
Haugen, Marty. Now the Feast and Celebration. Chicago: GIA Publications Inc., 1986. 
Heifetz, Ronald A. and Marty Linsky. Leadership on the Line: Staying Alive through the 
Dangers of Leader. Boston: Harvard Business School Press, 2002. 
Herberg, Will. Protestant-Catholic-Jew: An Essay in American Religious Sociology. 
Chicago: University of Chicago Press, 1983. 
Hershberger, Michele. A Christian View of Hospitality: Expecting Surprises. Scottdale, 
PA: Herald Press, 1989. 
Holifield, E. Brooks. Theology in America: Christian Thought from the Age of the 
Puritans to the Civil War. New Haven, CT: Yale, 2003. 
Holsten, Walter. “Reformation and Mission.” Archiv für Reformationsgeschichte 44, no. 
1 (1953):1-31. 
Hoyt, Robert and Gary Wollersheim. “Mission Developer Training Conference.” 
Training seminars by Evangelical Lutheran Church in America at ELCA 




Hughes, Richard. Myths America Lives By. Chicago: University of Illinois Press, 2004.  
Hunsinger, George. Disruptive Grace: Studies on the Theology of Karl Barth. Grand 
Rapids, MI: William B. Eerdmans, 2000. 
Hunter, III, George G. The Contagious Congregation: Frontiers in Evangelism and 
Church Growth. Nashville: Abingdon, 1981. 
Hunter, James Davison. Culture Wars: The Struggle to Define America. New York: Basic 
Books, 1992.  
Huntington, Samuel P. Who Are We?: The Challenge to America’s National Identity. San 
Francisco: Simon & Schuster, 2005. 
Hutchison, William R. Between the Times: The Travail of the Protestant Establishment in 
America, 1900-1960. New York: Cambridge University Press, 1989. 
__________. Religious Pluralism in America: The Contentious History of a Founding 
Ideal. New Haven, CT: Yale University Press, 2003. 
Hybels, Bill and Mark Mittelberg. Becoming a Contagious Christian. Grand Rapids, MI: 
Zondervan, 1994. 
Hybels, Lynne and Hybels, Bill. Rediscovering Church: The Story and Vision of Willow 
Creek Community Church. Grand Rapids, MI: Zondervan, 1995. 
Kallestad, Walt P., Kirbyjon Caldwell, and Paul Sorenson. Entrepreneurial Faith. 
Colorado Springs, CO: WaterBrook Press, 2004. 
Kasper, Walter. Jesus the Christ. Mahwah, NJ: Paulist Press, 1976. 
Keifert, Patrick R. Welcoming the Stranger: A Public Theology of Worship and 
Evangelism. Minneapolis: Fortress, 1992. 
Kelly, Dean M. Why Conservative Churches Are Growing. San Francisco: Harper and 
Row, 1972. 
Kolb, Robert. Foreword to Luther and World Mission: A Historical and Systematic Study, 
by Ingemar Öberg. St. Louis: Concordia, 2007 
__________ and Timothy Wengert, eds. The Book of Concord: The Confessions of the 
Evangelical Lutheran Church. Minneapolis: Fortress, 2000. 
Kramnick, Isaac and R. Laurence Moore. The Godless Constitution: A Moral Defense of 




Lakeland, Paul. Postmodernity: Christian Identity in a Fragmented Age. Minneapolis: 
Fortress, 1997. 
Lapin, Daniel. America’s Real War: An Orthodox Rabbi Insists That Judeo-Christian 
Values Are Viral for Our Nation’s Survival. Sisters, OR: Multnomah Publishers, 
1999. 
Lathrop, Gordon. Holy People: A Liturgical Ecclesiology. Minneapolis: Fortress, 2006. 
__________. The Pastor: A Spirituality. Minneapolis: Fortress, 2006. 
Lewis, C. S. Letters to Malcolm: Chiefly on Prayer. Boston: Mariners Press, 2002. 
Löhe, William. Gesammelte Werke. Vol. 5, edited by Klaus Ganzert. Neuendettelsau, 
Bavaria: Freidmund-Verlag, 1954. 
Lund, Eric, ed. Documents from the History of Lutheranism 1517-1750. Minneapolis: 
Fortress, 2002. 
Luther. DVD. Directed by Eric Till. Berlin: Eikon Film, 2003. 
Luther, Martin. Admonition Concerning the Sacrament of the Body and Blood of Our 
Lord, 1530. Vol. 38 of Luther’s Works. Philadelphia: Fortress, 1971. 
__________. Against the Roman Papacy: An Institution of the Devil. Vol. 41 of Luther’s 
Works. Philadelphia: Fortress, 1966. 
__________. “Ascension Day (1533).” In The Complete Sermons Martin Luther. Vol. 6, 
126-143. Grand Rapids, MI: Baker Books, 2000. 
__________. The Babylonian Captivity of the Church. Vol. 36 of Luther’s Works. 
Philadelphia: Muhlenberg Press, 1959. 
__________. “Baptismal Booklet.” In The Book of Concord: The Confessions of the 
Evangelical Lutheran Church, edited by Robert Kolb and Timothy Wengert, 371-375. 
Minneapolis: Fortress, 2000. 
__________. Bondage of the Will. Vol. 33 of Luther’s Works. Philadelphia: Fortress, 1956. 
__________. Commentary on Psalm 23. Vol. 12 of Luther’s Works. St. Louis: Concordia, 
1955. 






__________. Concerning the Ministry. Vol. 40 of Luther’s Works. Philadelphia: Fortress, 
1965. 
 
__________. Confession Concerning Christ’s Supper. Vol. 37 of Luther’s Works. 
Philadelphia: Muhlenberg, 1961. 
__________. “Day of Christ’s Ascension Into Heaven (1522).” In The Complete Sermons 
Martin Luther. Vol. 2, 195-208. Grand Rapids, MI: Baker Books, 2000. 
__________.“Day of Christ’s Ascension Into Heaven (1523).” In The Complete Sermons 
Martin Luther. Vol. 2, 180-194. Grand Rapids, MI: Baker Books, 2000. 
__________. First Lectures on the Psalms 1-75. Vol. 10 of Luther’s Works. St. Louis: 
Concordia, 1974. 
__________. “Formula of the Concord.” In The Book of Concord: The Confessions of the 
Evangelical Lutheran Church, edited by Robert Kolb and Timothy Wengert, 481-660. 
Minneapolis: Fortress, 2000. 
__________. The Freedom of a Christian. Vol. 31 of Luther’s Works. Philadelphia: 
Fortress, 1957. 
__________. The German Mass and Order of Service. Vol. 53 of Luther’s Works. 
Philadelphia: Fortress, 1965. 
__________. Heidelberg Disputation. Vol. 31 of Luther’s Works. Philadelphia: Fortress, 
1957. 
__________. The Keys. Vol. 40 of Luther’s Works. Philadelphia: Fortress, 1958. 
__________. “Large Catechism.” In The Book of Concord: The Confessions of the 
Evangelical Lutheran Church, edited by Robert Kolb and Timothy Wengert, 377-480. 
Minneapolis: Fortress, 2000. 
__________. Lectures on Galatians Chapters 1-4. Vol. 26 of Luther’s Works. St. Louis: 
Concordia, 1962. 
__________. Lectures on Galatians Chapters 1-6 (1519). Vol. 27 of Luther’s Works. St. 
Louis: Concordia, 1964. 
__________. Lectures on Genesis Chapters 1-5. Vol. 1 of Luther’s Works. St. Louis: 
Concordia, 1958. 





__________. Lectures on Isaiah Chapters 1-39. Vol. 16 of Luther’s Works. St. Louis: 
Concordia, 1969. 
__________. Lectures on Romans. Vol. 25 of Luther’s Works. St. Louis: Concordia, 1972. 
__________. “Matthäus 18-24 Ausgelegt (1537-1540).” In Weimarer Ausgabe. Vol. 47, 
624.31. Weimar, Germany: H. Böhlaus, 1900. Quoted in Werner Elert, The 
Structure of Lutheranism. St. Louis: Concordia, 1962. 
__________. On the Councils and the Church. Vol. 41 of Luther’s Works. Philadelphia: 
Fortress, 1966. 
__________. On Temporal Authority to What Extent Should It Be Obeyed. Vol. 45 of 
Luther’s Works. Philadelphia: Fortress, 1962. 
__________. A Personal Prayer Book (1522), Vol. 43 of Luther’s Works. Philadelphia: 
Fortress, 1968. 
__________. Psalm 110. Vol. 13 of Luther’s Works. St. Louis: Concordia, 1956. 
__________. “Predigt am Tage der unschuldigen Kinder über Matthäus 2, 13-23.” In 
Weimarer Ausgabe. Vol. 51, 51:152.30-153.28. Weimar, Germany: H. Böhlaus, 
1900. Quoted in Volker Stolle, comp., The Church Comes from All Nations: 
Luther Texts on Mission. Translated by Klaus Schulz and Daniel Thies. St. Louis: 
Concordia, 2003. 
__________. “Predigt Matthäus 8, 23-27.” In Weimarer Ausgabe. Vol. 51, 51:152.30-153.28. 
Weimar, Germany: H. Böhlaus, 1900. Quoted in Volker Stolle, comp., The Church 
Comes from All Nations: Luther Texts on Mission. Translated by Klaus Schulz and 
Daniel Thies. St. Louis: Concordia, 2003. 
__________. “Predigten des Jahres No. 33 (June 22, 1522).” In Weimarer Ausgabe. Vol. 10, 
194.10. Weimar, Germany: H. Böhlaus, 1900. Quoted in Werner Elert, The Structure 
of Lutheranism. St. Louis: Concordia, 1962. 
__________. “Predigten über das 1. Buch Mose.” In Weimarer Ausgabe. Vol. 24, 98. 
Weimar, Germany: H. Böhlaus, 1900. Quoted in Ingemar Öberg, Luther and World 
Mission: A Historical and Systematic Study. St. Louis: Concordia, 2007. 
__________. “Predigten über das 1. Buch Mose.” In Weimarer Ausgabe. Vol. 24, 261-262. 
Weimar, Germany: H. Böhlaus, 1900. Quoted in Volker Stolle, comp., The Church 
Comes from All Nations: Luther Texts on Mission. Translated by Klaus Schulz and 




__________. Preface to the Complete Edition of Luther’s Latin Writings, 1545. Vol. 34 
of Luther’s Works. Philadelphia: Fortress Press, 1960. 
__________. Psalm 110. Vol. 13 of Luther’s Works. St. Louis: Concordia, 1956. 
__________. “Second Sermon on the Ascension (1533).” In Complete Sermons of Martin 
Luther. Vol. 6, 126-143. Grand Rapids, MI: Baker Books, 2000. 
__________. “Sermon on the Ascension, (1523).” In The Complete Sermons Martin 
Luther. Vol. 2, 180-208. Grand Rapids, MI: Baker Books, 2000. 
__________. “Sermon for the Fifth Sunday after Easter (1525).” In Complete Sermons of 
Martin Luther. Vol. 2, 166-175. Grand Rapids, MI: Baker Books, 2000. 
__________. Sermons on the First Epistle of St. Peter. Vol. 30 of Luther’s Works. St. 
Louis: Concordia, 1967. 
__________. “Sermon on the Good Shepherd (1523).” In The Complete Sermons Martin 
Luther. Vol. 2, 17-31. Grand Rapids, MI: Baker, 2000. 
__________. “Sermon on John 16:16-23 (1531).” In The Complete Sermons Martin 
Luther. Vol. 2, 72-86. Grand Rapids, MI: Baker Books, 2000. 
__________. “Sermon the Second Sunday after Easter: Misericordias Domini (1533).” In 
Complete Sermons of Martin Luther. Vol. 6, 73-78. Grand Rapids, MI: Baker 
Books, 2000. 
__________. “Sermon on Third Sunday After Easter (Jubilate).” In Complete Sermons of 
Martin Luther. Vol. 2. Grand Rapids, MI: Baker Books, 2000. 
__________. A Simple Way to Pray (1535). Vol. 43 of Luther’s Works. Philadelphia: 
Fortress, 1968. 
__________. “Smalcald Articles.” In The Book of Concord: The Confessions of the 
Evangelical Lutheran Church, edited by Robert Kolb and Timothy Wengert, 295-328. 
Minneapolis: Fortress, 2000. 
__________. “Small Catechism.” In The Book of Concord: The Confessions of the 
Evangelical Lutheran Church, edited by Robert Kolb and Timothy Wengert, 345-375. 
Minneapolis: Fortress, 2000. 
__________. That a Christian Assembly or Congregation Has the Right and Power to 
Judge All Teaching and to Call, Appoint, and Dismiss Teachers, Established and 




__________. To the Councilmen of All Cities in Germany, That They Establish and 
Maintain Christian Schools. Vol. 45 of Luther’s Works. Philadelphia: Muhlenberg 
Press, 1962. 
__________. Two Kinds of Righteousness. Vol. 31 of Luther’s Works. Philadelphia: 
Fortress, 1957. 
Lutheran World Federation. “Socio-Political Functions and Responsibilities of Lutheran 
Churches.” In In Christ: A New Community, 176. Geneva, Switzerland: Lutheran 
World Federation, 1977. 
Magnin, Charles. Histoire Des Marionnettes En Europe: Depuis L'Antiquite Jusqua Nos 
Jours. Charleston, SC: Nabu Press, 2010. 
Martin Luther. DVD. Directed by Irving Pichel. Sweden: Louis De Rochemont 
Associates/Luther Filmgesellschaft/The Lutheran Church in America, 1953.  
Marty, Martin E. Foreword to Understanding Church Growth and Decline, by David A. 
Roozen and Dean R. Hoge. New York: Pilgrim Press, 1979. 
__________. Righteous Empire: The Protestant Experience in America. New York: The 
Dial Press, 1970. 
__________. Second Chance for American Protestants. New York: Harper & Row, 1963. 
Maslow, Abraham H. “A Theory of Human Motivation.” Psychological Review 50, no. 4 
(July 1943): 370-396. 
Maxwell, John. “Lay Ministry Equipping Seminar.” Conference by Injoy, Cleveland, 
OH, October 1998. 
McLoughlin, William G. Soul Liberty: The Baptist Struggle in New England, 1630-1833. 
Hanover, NH: University Press of New England, 1991.  
Mead, Loren. The Once and Future Church. Washington, DC: Alban, 1991. 
Melanchthon, Philipp. “Apology of the Augsburg Confession.” In The Book of Concord: 
The Confessions of the Evangelical Lutheran Church, edited by Kolb and 
Wengert, 107-294. Minneapolis: Fortress, 2000. 
 
Merritt, Carol Howard. Reframing Hope: Vital Ministry in a New Generation. Herndon, 
VA: Alban, 2010. 




Miller, Perry. The Life of the Mind in America. New York: Harcourt, Brace & World, 
Inc., 1965. 
Minear, Paul. Images of the Church in the New Testament. Louisville: Westminster John 
Knox Press, 2004. 
Moltmann, Jürgen. Theology of Hope. Minneapolis: Fortress, 1996. 
Morgenthaler, Sally. Worship Evangelism. Grand Rapids, MI: Zondervan, 1995. 
Murphy, Nancy. Beyond Liberalism and Fundamentalism: How Modern and Postmodern 
Philosophy Set the Theological Agenda. Harrisburg, PA: Trinity Press 
International, 1996. 
Nelson, E. Clifford, ed. The Lutherans in North America. Philadelphia: Fortress, 1975. 
__________. The Rise of World Lutheranism: An American Perspective. Philadelphia: 
Fortress Press, 1982. 
Nessan, Craig L. Beyond Maintenance to Mission: A Theology of the Congregation. 
Minneapolis: Fortress Press, 2010. 
Newbigin, Lesslie. The Gospel in a Pluralist Society. Grand Rapids, MI: William B. 
Eerdmans, 1989. 
Noll, Mark A. America’s God: From Jonathan Edwards to Abraham Lincoln. New York: 
Oxford, 2002. 
Nouwen, Henri J. M. Reaching Out: The Three Movements of the Spiritual Life. New 
York: Doubleday, 1975. 
O’Donohue. John. Anam Cara: A Book of Celtic Wisdom. New York: HarperCollins, 1997. 
Öberg, Ingemar. Luther and World Mission: A Historical and Systematic Study. St. 
Louis: Concordia, 2007. 
Peck, M. Scott. The Road Less Travelled. New York: Touchstone, 1978. 
Pelikan, Jaroslav. The Christian Tradition: A History of the Development of Doctrine. 
Vol. 4-5. Chicago: University of Chicago, 1984. 
__________. Jesus through the Centuries: His Place in the History of Culture. New 
York: Harper & Row, 1985. 
Percept. “About the Company.” http://www.perceptgroup.com/Company/Company.aspx 




__________. Ministry Area Profile for White River Township. Rancho Santa Margarita, 
CA: Percept Group, 1995. 
Peters, Ted. God, the World’s Future: Systematic Theology for a Postmodern Era. 
Minneapolis: Fortress Press, 1992. 
The Pew Forum on Religion and Public Life. “U.S. Religion Landscape Survey: Report 
1—Summary of Key Findings.” http://religions.pewforum.org/reports (accessed 
December 31, 2012). 
Prothero, Stephen. American Jesus: How the Son of God became a National Icon. New 
York: Farrar, Straus, and Giroux, 2003. 
Quinn, Robert E. Deep Change: Discovering the Leader Within. San Francisco: Jossey-
Bass, 1996. 
Rainey, Joan. “Hamilton and Other Suburban Counties Lead the State in Population 
Growth.” Indiana Business Review (Summer 2000): 1-4. 
Reed, Luther D. The Lutheran Liturgy. Philadelphia: Fortress, 1947. 
Reeves, Thomas. The Empty Church: The Suicide of Liberal Christianity. New York: 
Free Press, 1996. 
Regele, Mike. Death of the Church. Grand Rapids, MI: Zondervan, 1996. 
Roozen, David A. “Oldline Protestantism: Pockets of Vitality within a Continuing Stream 
of Decline.” Working paper 1104.1, Hartford Seminary, Hartford, CT, 2004. 
Hartford Institute for Religion Research. http://hirr.hartsem.edu/ bookshelf/ 
roozen_article5.html (accessed October 23, 2012). 
Rouse, Rick and Craig Van Gelder. A Field Guide for the Missional Congregation: 
Embarking on a Journey of Transformation. Minneapolis: Augsburg Fortress, 2008. 
RSI Stewardship. “What We Do.” http://www.rsistewardship.com/what-we-do/ (December 
31, 2012). 
Saddleback Resources. “40 Days of Purpose: Spiritual Growth Campaign.” http://www. 
saddlebackresources.com/40-Days-Of-Purpose-Overview-W24.aspx (accessed 
December 31, 2012). 
Said, Edward. “Reflections on Exile.” In Out There: Marginalization and Contemporary 
Cultures, edited by R. Ferguson, M. Gever, Trinh T. Minh-ha, and Cornel West, 




Schaef, Anne Wilson. When Society Becomes an Addict. New York: Harper and Row, 1987. 
Scherer, James A. Gospel, Church, and Kingdom: Comparative Studies in World Mission 
Theology. Eugene, OR: Wipf & Stock Publishers, 1987. 
__________ and Stephen B. Bevans. New Directions in Mission and Evangelization. Vol. 
1-3 of Basic Statements. Maryknoll, NY: Orbis, 1992. 
Schlatter, Adolf. Luther und die Mission, Evangelisches Missionsmagazin 61, no. 7 
(1917): 281-288. Quoted in James A. Scherer, Gospel, Church, and Kingdom: 
Comparative Studies in World Mission Theology. Eugene, OR: Wipf & Stock 
Publishers, 1987. 
Schlink, Edmund. Theology of the Lutheran Confessions. Philadelphia: Muhlenberg, 1961. 
Schnase, Robert. Five Practices of Fruitful Congregations. Nashville: Abingdon, 2007. 
Schnusenberg, Christine. The Mythological Traditions of Liturgical Drama: The 
Eucharist as Theater. Mahwah, NJ: Paulist Press, 2010. 
Secretary. Annual Reports of the Congregation. Bargersville, IN: Rise Lord Lutheran 
Church, 1996-2012. 
Shawchuck, Norman, Philip Kotler, Bruce Wren, and Gustave Rath. Marketing for 
Congregations: Choosing to Serve More Effectively. Nashville: Abingdon, 1992. 
Stjerna, Kirsi. No Greater Jewel: Thinking about Baptism with Luther. Minneapolis: 
Augsburg Fortress, 2009. 
Stolle, Volker, comp. The Church Comes from All Nations: Luther Texts on Mission. 
Translated by Klaus Schulz and Daniel Thies. St. Louis: Concordia, 2003. 
Strobel, Lee. Inside the Mind of Unchurched Harry and Mary: How to Reach Friends and 
Family Who Avoid God and the Church. Grand Rapids, MI: Zondervan, 1993. 
Taylor, Charles. Sources of the Self: The Making of Modern Identity. Cambridge, MA: 
Harvard University Press, 1989. 
Tillich, Paul. Dynamics of Faith. New York: Harper and Row, 1957. 
__________. The Shaking of the Foundations. New York: Charles Scribner’s Sons, 1948. 
Toulouse, Mark G. God in Politics: Four Ways American Christianity and Public Life 
Relate. Louisville: Westminster John Knox Press, 2006. 




Vanhoover, Kevin J., ed. “Theology and the Condition of Postmodernity: A Report on 
Knowledge (of God).” In The Cambridge Companion to Postmodern Theology, 
3-25. Cambridge: Cambridge University Press, 2003. 
Vince, Ronald W. Ancient and Medieval Theatre: A Historiographical Handbook. 
Westport, CT: Greenwood Press, 1984. 
Viorst, Judith. Necessary Losses. New York: Fawcett Gold Medal, 1987. 
Volf, Miroslav. Exclusion and Embrace: A Theological Exploration of Identity, 
Otherness, and Reconciliation. Nashville: Abingdon, 1996. 
von Loewenich, Walther. Luther’s Theology of the Cross. Minneapolis: Augsburg, 1976. 
Walls, Andrew. The Missionary Movement in Christian History: Studies in the 
Transmission of Faith. Maryknoll, NY: Orbis, 2007. 
Wangerin, Walter. “Making Room.” “Making Christ Known” conference seminar. 
Sponsored by ELCA Department for Communication and the Division for 
Congregational Ministries, David L. Lawrence Convention Center, Pittsburg, 1997. 
Warren, Rick. Purpose Driven Church: Growth without Compromising Your Message 
and Mission. Grand Rapids, MI: Zondervan, 1995. 
Webber, Robert. Blended Worship: Achieving Substance and Relevance in Worship. 
Peabody, MA: Hendrickson Publishers, 1996. 
__________. Celebrating Our Faith: Evangelism through Worship. San Francisco: 
Harper and Row, 1986. 
Wentz, Abdel Ross. A Basic History of Lutheranism in America. Philadelphia: Fortress 
Press, 1964. 
Willow Creek Association. Sunday Morning Live. Grand Rapids, MI: Zondervan, 1993. 
Wuthnow, Robert. The Restructuring of American Religion: Society and Faith since 
World War II. Princeton, NJ: Princeton University Press, 1988. 
Yearbook of American and Canadian Churches. New York: National Council of 
Churches, 2012. 
 
